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ABSTRACT 
 
 This dissertation argues that the Elizabethan settlement was a deliberate, self-conscious spiritual reformation, inaugurated and nurtured from above by Elizabeth I in public and private devotional works put forth by royal authority, and taken up and advanced from below in influential books of public prayer published by long-term English evangelicals. This spiritual reformation offered a balance of continuity and change, of tradition and reform, intentionally designed to provide for the devotional needs of English Christians of divergent spiritual identities and confessional commitments.  Responding to longstanding historiographical debates over the English Reformation as either a political reformation “from above” or a popular reformation “from below,” and to recent expositions both of the vitality of late medieval Catholic 
vi  
devotion and the dissemination of sixteenth-century Evangelical piety, the dissertation explores the English Reformation as a spiritual phenomenon, using Elizabethan prayer literature, both public and private, as its central sources. It argues that the foundations and contours of Elizabeth Tudor’s evangelically ecumenist style of piety and spirituality were established in her childhood in the mid 1540s through the influence of her stepmother, Katherine Parr. After her accession to the throne, Elizabeth’s piety and spirituality were reflected in her Act of Supremacy, her Act of Uniformity, and her Book of Common Prayer (1559), and were modeled and transmitted from above by her official primer of 1559.  Elizabeth’s model of piety was consciously and deliberately taken up and advanced in the works of printers John and Richard Daye, and Henry Bull; and, authors Elizabeth Tyrwhit and Anne Wheathill. These printers and authors were long-term, committed evangelicals of a hotter temper than their queen. Bull advanced Elizabeth’s spiritual reformation by publishing traditional and evangelical prayers side-by-side. The two Daye prayer books followed Bull’s lead. The 1569 Daye prayer book also published a series of foreign language prayers authored by Elizabeth. Tyrwhit and Wheathill advanced the queen’s spiritual reformation not only by offering traditional and evangelical prayers, but also by constantly echoing the language of her Book of Common Prayer. The dual movement of these two matrices created the broadly based spiritual reformation that was the Elizabethan Settlement.  
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CHAPTER ONE 
INTRODUCTION  From the beginning, the English Church, at its finest, has been marked by a conscious willingness to accept spiritual and theological light from any source, ancient or contemporary, traditional or reformed, so long as it is truly illuminating, and not merely dazzling. The church’s spiritual temperament, first transmitted to her by Pope Gregory the Great in the early seventh century, has been noted to be pragmatic, tolerant, pastoral, and optimistic.1  In the late summer of 596, Pope Gregory dispatched his friend and fellow monk, Augustine of Canterbury, to England with the commission to convert the Britons to Christianity. When Augustine arrived in 597, he was horrified by the pervasiveness of paganism and idol worship. He sought the pope’s counsel on how to proceed vis-à-vis temples dedicated to idols, specifically asking whether they should be destroyed. The pope’s answer came to Augustine by way of a letter written to Abbot Mellitus in 601: [W]hen by God’s help you reach our most reverend brother, Bishop Augustine, we wish you to inform him that we have been giving careful thought to the affairs of the English, and have come to the conclusion that the temples of the idols among the people should on no account be destroyed. The idols are to be destroyed, but the temples themselves are to be aspersed with holy water, altars set up in them, and relics deposited there…In this way, we hope that the people, seeing that their temples are not destroyed, may abandon                                                         1 Pete Cavill, “A Dangerous, Wearisome and Uncertain Journey,” in Not Angels, but Anglicans: 
A History of Christianity in the British Isles, Henry Chadwick, editor, (Norwich: Canterbury Press, 2000), 18.  
  
2 
their error and, flocking more readily to their accustomed resorts, may come to know and adore God.2   This pragmatic Gregorian impulse toward reforming and retaining heterodox symbols and uses for the spiritual comfort, formation and nurture of the laity is centrally important in the spiritual reformation that was the Elizabethan Settlement. That the settlement had its political and theological dimensions cannot be gainsaid. This dissertation takes another course and will investigate early modern prayer literature to explore and articulate the ways in which the Elizabethan Settlement both reflected and shaped the broad-spectrum devotional range within nascent English Protestantism. I argue that Elizabeth’s religious settlement was not only a political reformation but a self-conscious spiritual reformation, inaugurated “from above” by Elizabeth I (1533-1603) in public and private devotional works put forth by royal authority, and taken up and advanced “from below” in influential books of private prayer published by long-term committed English evangelicals, who retained traditional prayer book formats and prayers from the late Henrician age (c. 1534-1547) while adding evangelical and reformed prayers from a variety of English and Continental sources. As a spiritual reformation, the settlement offered a balance of continuity and change, of tradition and reform, intentionally designed to provide for the public and private devotional needs of English Christians of divergent spiritual identities and confessional commitments.  
                                                        2 Bede, Ecclesiastical History of the English People, Leo Sherley-Price, trans., (London: Penguin Books, 1990), 91-92.  
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 The dual movement of these two reformation matrices offered a broadly based irenic spirituality that, in the Tudor dynasty, was uniquely Elizabethan. Moreover, with the exception of two decades in the mid seventeenth-century, the spiritual reformation of the Elizabethan Settlement has been the face of global Anglicanism to the present day.   The historiographical debate over the Elizabethan Settlement has been over whether Elizabeth actually achieved the settlement she wanted, or whether she was forced to accept a compromise settlement that was not to her liking. 3 The current weight of historical opinion favors the former view,4 which seems likely in view of the fact that Elizabeth defended and protected her settlement against all challenges and challengers throughout the course of her long reign with metronomic consistency.5 What has not been debated with any thoroughness is the spiritual inspiration behind Elizabeth’s settlement. What this study seeks to show is the spiritual projection of the Elizabethan Settlement and its echoed response through books of prayer.  This dissertation thus advances a fresh interpretation of the dynamics of the late English Reformation, and breaks new ground in its use of Elizabethan prayer 
                                                        3 Christopher Haigh, “The Recent Historiography of the English Reformation,” The Historical 
Journal, 25 (1982), 995-1007.  4 Patrick Collinson, “Elizabeth I (1533-1603), queen of England and Ireland,” in Oxford 
Dictionary of National Biography, (Oxford: Oxford University Press, 2004; online edition, 2012), 15.  5 Gerald Bray, ed., Documents of the English Reformation, 1526-1701 (Cambridge: John Clarke & Co., 1994), 318.  
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literature, both public and private, as its central sources. The sources will include The Book of Common Prayer (1549, 1552, and 1559 editions), the official worship book of the Church of England, as well as books of private prayer, including primers, published by royal authority. Primers were prayer books that were modeled after traditional Catholic books of hours. They were designed to assist laypeople in their daily devotions, and contained liturgical calendars, set services for morning and evening prayer, collects and occasional prayers, prayers for the sovereign, and litanies. The sources will also include a series of prayer books published by private individuals, clergy and lay.  The second chapter of the dissertation will unpack the medieval and mid-Tudor inheritances that helped to shape Elizabeth’s spiritual reformation. The first section will trace the development of the sundry sixteenth-century primers and non-primer prayer books from the medieval books of hours. The second section will address the impact of medieval passion devotion upon the pieties of early modern traditional and evangelical English Christians. The third and fourth sections will unpack the renaissance influences on Elizabeth and her settlement. The final section will examine the mid-Tudor religious inheritance. It will trace the official religious policies of the mid-Tudor period, beginning in the mid-Henrician reign in the 1520s and concluding with the establishment of the 1559 Elizabethan Book of Common Prayer.  The third chapter of this dissertation takes the position that the spiritual dynamics of the Elizabethan Settlement had their origin in the reign of Henry VIII 
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(1491-1547) through the influence of his sixth and last queen consort, Katherine Parr (1512-1548), and the circle of women that formed her household establishment. Katherine has been one of the more underappreciated queen consorts of the Tudor dynasty. Though she was well educated by the standards of the day.6 She lacked Catherine of Aragon’s (1485-1536) royal pedigree and regal mien, and Anne Boleyn’s tempestuous charisma. She was, however, the only mother Elizabeth had ever known. The young princess was under the queen’s guidance from the age of nine to the age of fifteen. She was also Elizabeth’s guardian for a period of time after Henry’s death.  Elizabeth’s tutors, appointed by Katherine with Henry’s approval, were, for the most part, moderate reformers. Moreover, the queen’s household and privy chamber, where Elizabeth spent much of her time in the mid-1540s, described by one of Katherine’s courtiers as a place where every day was like Sunday,7 was a “hotbed of new religionists where forbidden books were read, private sermons preached, and lively but dangerous discussions carried on.”8 David Starkey has gone so far as to say that during the summer and fall of 1544 the eleven-year-old princess was at Queen Katherine’s elbow, studying, reading, and listening with the queen.                                                         6 Susan E. James, “Katherine [Kateryn, Catherine; nee Parr] (1512-1548), queen of England and Ireland, sixth consort of Henry VIII,” in Oxford Dictionary of National Biography (Oxford: Oxford University press, 2004; online edition, Jan 2012), 1-2.  7 Linda Porter, Katherine the Queen: The Remarkable Life of Katherine Parr, the Last Wife of 
Henry VIII (London: MacMillan, 2010), 168.  8 Susan E. James, Kateryn Parr: The Making of a Queen (Burlington, VT: Asland Publishing Company, 1999), 253.  
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This, he claims, is where Elizabeth became what she was to remain throughout her life: a good daughter of moderate evangelicalism.9 According to Diarmaid MacCulloch, Elizabeth’s religious outlook was “close to the discreet evangelicalism displayed by her stepmother Katherine Parr amid the splendors and continuing ceremonial worship of Henry VIII’s Court in its last years.”10 In another place he states: “If we want to place her beliefs, we should do so not at the court of Edward VI, but at the court of Henry VIII and Katherine Parr in the mid-1540s.” 11 When these facts and others have been marshaled into evidence at greater length it will become clear that Katherine Parr’s domestic establishment was the crucible within which Elizabeth’s moderate evangelical spirituality and religious settlement had their origin and formation.  Here we should offer a word about the moderate evangelical spirituality that is the focus of this thesis. As expressed by Elizabeth and her settlement, it contains elements both from humanism (especially Erasmian humanism and piety) and from Continental evangelicalism. It is marked by a hunger for peace and concord within both church and society. It is committed to inclusivity and tolerance, worship and prayer in the vernacular, and the widespread dissemination of the Bible in the vernacular. Primacy is given to the role of the individual conscience in moral                                                         9 David Starkey, Elizabeth (London: Vintage, 2001), 48.  10 Diarmaid MacCulloch, The Later Reformation in England, 1547-1603 (New York: Palgrave, 2001), 25.  11 Diarmaid MacCulloch, The Boy King: Edward VI and the Protestant Reformation (New York: Palgrave, 2001), 186.  
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decision making. It sees vocation as belonging more properly to the secular sphere than the cloister. The intercession of the saints is de-emphasized in favor of the intercession of Christ as our only meditor. The role of the institutional priesthood is de-emphasized in favor of the role of the priesthood of all believers. Lastly, in terms of Eucharistic theology, the Lutheran expression of the real presence of Christ in the elements supplants that of the Catholic notion of transubstantiation and the Zwinglian notion of remembrance. It has the Pauline sense of trying to provide something spiritually nourishing for all, to the exclusion of none.12  The fourth chapter will examine Elizabeth’s religious settlement in depth. It will begin with a discussion of the title deeds of the Elizabethan Settlement: the Act of Supremacy, the Act of Uniformity, the Administration of Communion in two kinds, and the 1559 Book of Common Prayer. The Book of Common Prayer and the Queen’s 
Primer of 1559 will be dissected to reveal the queen’s commitment to balancing continuity and change, tradition and reform, in order to provide spiritual nourishment to English Christians on both sides of the confessional divide.  Thereafter the queen’s devotional preferences will be examined, the traditional devotions she approved of and retained (a crucifix and candles in her Chapel, holy water, incense, and pontifical vestments), and those she disapproved of and sought to cast aside (communion in one kind, elevation of the host at the sacrum, and processional torches).  
                                                         12 1 Corinthians 9: 19-23 (NRSV). 
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 Next we will turn to Elizabeth’s own prayer compositions, focusing on the spiritual and literary techniques that she acquired and polished through her girlhood translations for Katherine Parr and Henry VIII. Lastly, we will discuss the hallmarks of Elizabeth’s spirituality: tolerance and inclusivity, pastoral sensitivity, and an inclination to be merciful.  In the fifth and sixth chapters we will examine the transitional Primer style prayer books of Henry Bull13 and John Daye (1569)14 and his son Richard Daye (1578). 15 It will be shown that these committed evangelicals of long standing deliberately picked up and reflected the queen’s ecumenist spiritual and devotional priorities. Their prayer books balanced traditional prayers and prayer forms with evangelical prayers. In the case of Richard Daye, we will demonstrate how his 1578 rewrite of his father’s 1569 prayer book was in some senses a more traditional work than the original. At the center of the 1569 prayer book was a series of meditations by the moderate evangelical Marian martyr, John Bradford. The Bradford meditations are not included in Richard Daye’s 1578 prayer book. In their place, also at the center of the book, are ten of the ultra-traditional Fifteen Oes of Saint 
                                                        13 Henry Bull, Christian Prayers and holy meditations (London: T. East for H. Middleton, 1568) (STC 4028). The abbreviation STC together with the integers that follow indicate where the artifact referred to may be located in both A.W. Pollard and G.R. Redgrave. A Short-Title Catalogue of Books 
Printed in England, Scotland, and Ireland and of English Books Printed Abroad, 1475-1640, 3 Volumes, (London: The Bibliographical Society, 1986), and in Early English Books Online. Hereafter the Pollard and Redgrave will be referred to by the abbreviation S.T.C.  14 Richard Daye, Christian prayers and meditations in English, French, Italian, Spanish, Greeke, 
and Latine (London: John Daye, 1569) (STC 6428).    
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Bridget. 16 This from a young evangelical who could not have ever experienced traditional religious practice first hand!  The seventh and eighth chapters will feature the more evangelical style prayer books of Elizabeth Tyrwhit 17 and Anne Wheathill.18 Lady Tyrwhit was a courtier in Katherine Parr’s household establishment. She was also with the dowager queen when she died in childbed of puerperal sepsis. Her collection of topical and occasional prayers was compiled in the 1540s from materials published in the 1530s. It is believed that she shared her manuscript with Princess Elizabeth when she was confined to the Tower during the Marian restoration. Tyrwhit’s prayer collection, published in 1574, also embraces Elizabeth’s commitment to balancing traditional (for example, by the Henrician martyr John Fisher) and evangelical material (for example, the evangelical publisher, Richard Taverner). 19 Lastly, Ann Wheathill’s volume is clearly an evangelical prayer book. While her prayer book does not, per se, offer a balance of traditional and evangelical prayer material, it embraces and advances the queen’s priorities by its manifold quotations of and allusions to the 1559 Book of Common Prayer.                                                          16 Almost no one currently ascribes the Fifteen Oes to Saint Bridget. Eamon Duffy claims them to be the composition of an English monk. Eamon Duffy, The Stripping of the Altars: Traditional 
Religion in England 1400-1580 (New Haven: Yale University Press, 1992), 249. The Fifteen Oes were first printed in English translation by William Caxton in 1491.  Anonymous, O Jesu endless swetnes of 
louyng soules (Westminster: William Caxton, [1491]) (STC 20195).  17 Elizabeth Tyrwhit, Morning and Evening Prayers, Susan M. Felch, ed. (Burlington, VT: Ashgate Publishing Company, 2008), 4-12.  18 Anne Wheathill, A handful of holesome (though homelie) hearbs, gathered out of the goodlie 
garden of Gods most holie word (London: Henry Denham, 1584) (STC 25329).  19 Tyrwhit, op cit, 4-12. 
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 Thus it will be shown that the Elizabethan Settlement was first and foremost a spiritual reformation. Its intent was to create a national church that offered a balance of continuity and change, of tradition and reform, intentionally designed to provide for the public and private devotional needs of a broad spectrum of English Christians.  The balance of this Introduction will be devoted to introducing the reader to the political and spiritual inheritance of mid-Tudor England. It will include three sections of historiography. The first section will trace the historiography of early modern English prayer literature in the context of literary studies. The second section will trace the historiography of the sixteenth-century English reformations. The third section will outline the study of spirituality within the academy, together with the definition of spirituality and methodology at work in this dissertation, and the contribution that this historical study makes to the study of spirituality.   
Historiography I: Literary Studies of Early 
Modern English Devotional Literature 
 Despite some recent publications which will be discussed anon, academic study of sixteenth-century English devotional literature remains limited. “The subject as a whole has been left remarkably underexplored, both by literary scholars and especially by historians. The pioneering and crisply critical work of the 
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polymath American scholar Helen C. White in the mid-twentieth century laid the groundwork, but other scholars have been slow to pick up where she left off.”20  The most important of White’s studies for the purposes of this dissertation is 
The Tudor Books of Private Devotion.21 Published in 1951, the book covers a wide range of Tudor writings from the reign of Henry VIII through the reign of Elizabeth I. Three chapters are especially helpful as background material for this study. They concern the general prayer books, the adaptation of traditional materials, and the Fifteen Oes. Her study is also helpful as it identifies the origin and history of some of the prayers that are of interest in this dissertation. Dr. White’s overall interests, though, are literary. Her spiritual and theological insights, and her connections to the analysis of the Reformation, are neither systematic nor sustained.  Other literary scholars have continued White’s investigation of early modern prayer literature. Faye Kelly’s 1966 monograph contains some useful information on the Henrician and Edwardian primers. It also includes some helpful information on the issues and themes that frequently arose in sixteenth-century prayers.22 Pierre Janelle’s 1959 study, “English Devotional Literature in the Sixteenth and 
                                                        20 Jessica Martin and Alec Ryrie (eds), Private and Domestic Devotion in Early Modern Britain (Burlington, VT: Ashgate, 2012), 3.  21 Helen C. White, Tudor Books of Private Devotion (Madison: University of Wisconsin Press, 1951).  22 Faith Kelly, Prayer in Sixteenth-Century England (Gainesville: University of Florida press, 1966).  
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Seventeenth Centuries,” despite its title, is of little value as it focuses primarily on seventeenth-century works and on Catholic prayers.23   Historians, for their part, have set this devotional literature more firmly in an institutional and social context. The unpublished doctoral thesis written by William Calderwood in 1977 24 elucidates such topics as the English book trade from 1476 to 1558, the English book trade in Elizabethan England, the orthodox and radical press, the affirmation and defense of Protestantism, and Protestant devotional literature. In the chapter on Protestant devotional literature, however, Calderwood spends relatively little time discussing private prayer literature, focusing instead on sermons, devotional guides, didactic literature, and social criticism and commentary. Moreover, he does not address the area of spirituality.  Among historians currently working in the field, Ian Green is the doyen. His 2000 book, Print and Protestantism in Early Modern England, provides a treasure trove of useful information.25 Green discusses both public and private prayer literature in the section entitled “Best Sellers and Steady Sellers: Prayer, Meditation, and Preparation for Communion.” He specifically deals with the sundry primers and the Book of Common Prayer, and identifies some of the private prayer literature that                                                         23 Pierre Janelle, “English Devotional Literature in the Sixteenth and Seventeenth Centuries,” in English Studies Today, Lectures and Papers Read at the Fourth Conference of the International 
Association of University Professors held at Lausanne and Berne, August, 1959 (Berne: Verlag, 1959).   24 William Calderwood, “The Elizabethan Protestant Press: A Study of the Printing and Publishing of Protestant Religious Literature in English, Excluding Bibles and Liturgies, 1558-1603,” (Unpublished PhD Thesis, London, 1977).  25 Ian Green, Print and Protestantism in Early Modern England (Oxford: Clarendon Press, 2000.)  
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was dependent, in whole or in part, upon the primers and the Book of Common Prayer. He also writes on several of the authors and printers who will be studied in this dissertation. For the purposes of this dissertation, however, Green’s work has two limitations. First, he has limited his sample to so-called best sellers and steady sellers, which he defines as a minimum of five press runs in less than a thirty-year period. This arbitrary definition eliminates certain influential moderate sellers. Secondly, Green’s treatment of the prayer books that are centrally important to this dissertation comprises just five or six pages of material. And while he discusses the sources of some of the prayers, he does not engage with any of the prayers themselves. Green thus urges further study and engagement with early modern books of private prayer, stating that: “Despite their ubiquity and intrinsic value as sources these collections are among the most neglected documents of the early modern period.”26 Moreover, “[m]ost studies of prayer are now fairly old and written from a literary or denominational perspective.”27  Other recent historical studies illuminate private prayer books in only a tangential way. Alec Ryrie’s Being Protestant in England does share this dissertation’s argument, albeit for different reasons and toward a different end, that early modern England “possessed a broad-based religious culture,”28 but his text 
                                                        26 Ibid, 252.  27 Ibid, 243, note 20.  28 Alec Ryrie, Being Protestant in Reformation Britain (Oxford: Oxford University Press, 2013), 8, citing Kate Narveson, Bible Readers and Lay Writers in Early Modern England: Gender and Self-
Definition in an Emergent Writing Culture (Aldershot: Ashgate Publishing Ltd., 2012), 214-224,232-5. 
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keeps books of private devotion on the sideline placing much greater emphasis and reliance on sources such as commonplace books, sermons, journals, memoirs, autobiographies, and fragments.   Mary Hampson Patterson’s carefully researched Domesticating the 
Reformation: Protestant Best Sellers, Private Devotion, and the Evolution of English 
Piety29 looks at three early modern works: a prayer book by Thomas Norden; a drama by Thomas Becon; and, a catechism by Edward Dering. Although it will have some usefulness as background reading for this dissertation, there are two significant limitations in Patterson’s study. First, as Green has pointed out, one-third of her book is devoted to setting the historiography of the Reformation, print and literacy together with the context for the three core texts. Another third is devoted to conclusion, appendices, bibliography, and index, leaving a third of the book (or less) for engagement with the texts themselves.30 Patterson’s thesis also tends to claim more than she can demonstrate. She contends that these three popular best sellers helped to “domesticate” the Reformation, not in the sense that the Reformation was an unruly beast in need of taming, but rather in the sense that these texts were received and used in domestic settings (homes, schools, work                                                                                                                                                                      See also, Jessica Martin and Alec Ryrie eds., Private and Domestic Devotion in Early Modern Britain (Aldershot: Ashgate Publishing Ltd., 2012).   29 Mary Hampson Patterson, Domesticating the Reformation: Protestant Best Sellers, Private 
Devotion, and the Evolution of English Piety (Teaneck, N.J.: Fairleigh Dickinson University Presses, 2007).  30 Ian Green, “Domesticating the Reformation: Protestant Best Sellers, Private Devotion, and the Evolution of English Piety (Book Review),” The American Historical Review, 2008, Vol. 113(3), 902-3.  
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places) and thus served to advance Protestantism. She attempts to prove the unproveable: what the common reader (or listener) actually received from these texts. This dissertation takes the opposite perspective, looking at what the reading public was offered by the Elizabethan Settlement and its sundry books of public and private devotion: viz., prayers for English readers of divergent spiritual identities and confessional commitments. The focus of this dissertation is on what was available for reception, rather than upon what may or may not have actually been received by an Elizabethan reader(s) or listener(s).  Other literary scholars have prepared editions of particular texts with introductions and commentary. American literary scholar Susan M. Felch’s edition of Lady Elizabeth Tyrwhit’s Morning and Evening Prayers is a useful example in this regard. 31 Felch’s introduction provides a storehouse of useful information about the history of books of private prayer in English. She has also reconstructed Tyrwhit’s 
Morning and Evening Prayers (1574), which has apparently disappeared into the mists of history, from Tyrwhit’s prayers as they appear in Thomas Bently’s The 
Monument of matrones.32 As Felch notes, Bentley clearly believed that the Trywhit prayer book was an important devotional work as he placed it in his Monument of                                                         31 Susan M. Felch (ed), Elizabeth Tyrwhit”s Morning and Evening Prayers (Aldershot: Ashgate Publishing Ltd., 2008). See also, Susan M. Felch, “’Halff a Scrypture Woman:’ Heteroglossia and Female Authorial Agency in Prayers by Lady Elizabeth Tyrwhit, Anne Locke, and Anne Wheathill,” in Michiline White, ed., English Women, religion, and Textual Production, 1500-1625 (Burlington, VT: Ashgate Publishing Company, 2011).  32 Thomas Bentley, The monument of matrons: conteining seuen seuerall lamps of virginitie, or 
distince treatises; whereof the first fiue concerne praier and meditation: the two last, precepts and 
examples (London: Henry Denham, 1582) (STC 1892).  
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matrones immediately after the works of the evangelical “royal trinity,” Queen Elizabeth, Katherine Parr, and Lady Jane Grey Dudley. 33   Janel Mueller has compiled an exhaustive and invaluable study of Katherine Parr’s complete works and correspondence. Mueller’s work has separate sections for Parr’s three published volumes: Psalms or Prayers (1544)34 (a translation of bishop John Fisher’s Psalmi seu precationes)35, Prayers or Meditations (1545) 36, and, 
The Lamentation of a Sinner (1547). 37 Mueller has also identified the handwriting appearing in a small handwritten girdle book of devotional materials compiled between c. 1544 and 1548 as being that of Katherine Parr. This is an important finding because the unpublished volume had heretofore been believed to be the work of Lady Jane Grey Dudley. 38   Mueller’s work on Psalms or prayers shows that Katherine, as a nurturing stepmother, passed on her evangelical inclinations to Elizabeth and Edward. For her 
                                                        33 Felch (2008), op cit, 17.  34 Anonymous, Psalmes or prayers taken out of holy Scripture (London: Thomas Berthelet, 1544) (STC 3001.7).  35 Psalmi seu precationes D. Jo. Episcopi Roffensis (Cologne: H. Alopecius, 1525?).  36 Katherine Parr, Queen, Prayers stirryng the mynd unto heauenlye medytacions collected 
oute of holy workes (London: Thomas Berthelet, 1545).  37 Katherine Parr, Queen, The lamentacion of a sinner, bewayling the ignoraunce of her blind 
life (London: Edward Whitchurche, 1547) (STC 4827).  38 Janel Mueller, Katherine Parr: Complete Works and Correspondence (Chicage: University of Chicago Press, 2011). See also, Janel Mueller, “Prospecting for Common Ground,” in Micheline White, ed., English Women, Religion, and Textual Production, 1500-1625 (Burlington, VT: Ashgate Publishing Company, 2011); and, “Devotion as Difference: Intertextuality in Queen Katherine Parr’s ‘Prayers or Meditations,’” Huntington Library Quarterly, Vol. 53, No. 3 (Summer, 1990), 171-197.  
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part, Princess Elizabeth consciously absorbed and reflected her stepmother’s evangelical inclinations and priorities in several works of translation. She presented Katherine with her own translation of Marguerite of Navarre’s Le Miroir de l’âme 
pécheresse as a 1545 New Year’s gift under the title The Glasse of the Synnefull Soule. Her 1546 New Year’s gift to Katherine was her own translation of the first chapter of Calvin’s Institution de la religion chrestienne (1541). Elizabeth’s 1546 New Year’s gift to her father was her own trilingual (Latin, French and Italian) translation of Katherine’s Prayers or meditations. Elizabeth was savvy enough to not identify the evangelical source texts for any of her translations.  Mueller’s work on Katherine’s Prayers or Meditations has pretty thoroughly debunked an earlier article by C. Fenno Hoffman, Jr. To his credit, Hoffman was the first scholar to successfully identify the queen’s source text as being Book Three of Thomas a’ Kempis’ De Imitatione Christi as translated into English by Richard Whitford under the title The Following of Christ (c. 1531). 39 He went on to opine, though, that the queen’s work was nothing more than a substandard piece of schoolgirl plagiarism. 40 Mueller convincingly argues that Parr’s work is a “determined, sustained act of intertextual appropriation that constitutes a genuine 
                                                        39 Richard Whitford, trans., The following of Christ lately translated in to Englishe, and newly 
examined (London: Thomas Godfray, 1531) (STC 23963).  40 C. Fenno Hoffman, Jr., “Catherine Parr as a Woman of Letters,” Huntington Library 
Quarterly, Vol. 23, No. 4 (Aug., 1960), 349-367.  
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claim to authorship” by means of a “generic reorientation on this masterpiece of late medieval Catholic spirituality.”41   Another extensive and invaluable recent literary study is a three-volume set of Elizabeth’s own English writings, translations, and original foreign language compositions.42 These volumes provide a plethoria of information with respect to Elizabeth’s 1545 and 1546 New Year’s translations. They also identify the thirty-nine prayers authored by Elizabeth over the course of her lifetime. Some of the prayers were published for general consumption. Prayers one and two, composed in English by Elizabeth during her imprisonment in the Tower under Mary I, were published by Thomas Bentley in The monument of matrones. Prayers three through nine were composed and published in Latin in 1563 by Thomas Purfoot.43 Prayers ten through twenty-eight were written in French, Italian, Spanish, Greek and Latin and were published in the 1569 Daye prayer book. Prayers thirty through thirty-five appear in the queen’s unpublished girdle book of private prayers. This unpublished collection contains two prayers in English, the first and sixth or last prayer, and one prayer each in French, Italian, Latin and Greek.44 
                                                        41 Mueller (2011), op cit, 372.  42 Leah S. Marcus, Janel Mueller, and Mary Beth Rose, editors, Elizabeth I: Collected Works (Chicago: University of Chicago Press, 2000); Janel Mueller and Leah S. Marcus, editors, Elizabeth I: 
Autograph Compositions and Foreign Language Originals (Chicago: University of Chicago Press, 2003); Janel Mueller and Joshua Scodel, editors, Elizabeth I: Translations, 1544-1589 (Chicago: University of Chicago Press, 2009).  43 Precationes privatae. Regina E.R. (London: Thomas Purfoot, 1563) (STC 7567.7).  44 Leah S. Marcus, et al (2000), op cit, 311-321.  
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 Other scholars have taken up Elizabeth’s prayer compositions. A 1938 study by Tucker Brooke is not only dated but only discusses two of the queen’s prayers. The first was composed after the defeat of the Armada, and the second before the embarkation of the royal navy for the attack on Cadiz in 1596. Those prayers are of negligible value to this dissertation.45 William Haugaard’s 1981 study focuses upon the queen’s girdle book of private prayer as providing a window into the queen’s spiritual life.46 It is a useful, though limited, study. The girdle prayer book contains only six of the prayers now known to have been composed by the queen. The twenty-five prayers published in the Purfoot and Daye prayer books are not accounted for at all. The window into the queen’s soul is therefore a narrow one. Lastly, there is the 1962 study by J.P. Hodges.47 The Hodges study is broader in scope than the Haugaard study is. It must be approached with some caution, however, because as Haugaard points out, it is written for a non-scholarly audience and is more appreciative than critical.48 
                                                        45 Tucker Brooke, “Queen Elizabeth’s Prayers,” Huntington Library Quarterly, Vol. 2, No. 1 (Oct. 1938), 69-77.  46 William Haugaard, “Elizabeth Tudor’s Book of Devotions: A Neglected Clue to the Queen’s Life and Character,” The Sixteenth Century Journal, Vol. 12, No. 2 (Summer, 1981), 79-106.  47 J.P. Hodges, The Nature of the Lion: Elizabeth I and Our Anglican Heritage (London: The Faith Press, 1962).  48 Haugaard (1981), op cit, 79-80.  
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 Haugaard’s 1969 article dealing with Katherine Parr and her piety is very useful. 49 In this article Haugaard engages with Katherine’s evangelical Erasmianism as seen in her Prayers or meditations and Lamentacion of a synner. He also engages with her “boke of the crucifix” devotion. Haugaard concludes that Katherine was a “woman of intelligent and discerning piety” who had a decisive impact upon the faith and piety of both Edward and Elizabeth.50  The last topic of literary studies of prayer literature to be discussed in this section involves the theme of Erasmus and prayer. This theme has been neglected by modern scholarship until somewhat recently.51 In addition to the Pabel book and the Trapman article, this theme has been taken up in two additional research articles.52 Moreover, Alice Tobriner engaged some of the same issues in an earlier article on Vives’ prayers and their place in English Reformation worship.53 The consensus that has emerged from this scholarship is that Erasmus was not only an author of prayers; he was a man for whom prayer was centrally important. Erasmus                                                         49 William Haugaard, “Katherine Parr: The Religious Convictions of a Renaissance Queen,” 
Renaissance Quarterly. Vol. 22, No. 4 (Winter, 1969), 346-359.  50 Ibid, 358-359.  51 Hilmar M. Pabel, Conversing with God: Prayer in Erasmus’ Pastoral Writings (Toronto: University of Toronto Press, 1997), p. 3. See also, J. Trapman, “Erasmus’s Precationes,” in Actus 
Conventus Neo-Latini Torontonensis, Alexander Dalzell, Charles Fantazzi, and Richard J. Schoeck, editors, (Binghamton, NY: Medieval and Renaissance Texts and Studies, Vol. 86, 1991), 769, n. 1.  52Alice Tobriner, “The Private Prayers of Erasmus and Vives: A View of Lay Piety in the Northern Renaissance,” in Erasmus Studies, Vol. 11, No. 1 (1991), 27-52. Lee Daniel Snyder, “Erasmus on Prayer: A Renaissance Reinterpretation,” Renaissance and Reformation, Volume XII, No. 1 (1976).  53 Alice Tobriner, “Vives’ Prayers in English Reformation Worship,” The Catholic Historical 
Review, Vol. 61, No. 4 (Oct., 1975), 505-515.  
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rejected the mindless repetition of rosaries and litanies, the rattling off of misunderstood Psalms, together with prayer for things not consistent with Christian ethics, and superstitious invocations of saintly intercession. At the same time, however, he was willing to retain some traditional medieval devotional practices. He was in favor of Marian veneration and the invocation of saints unless it involved impiety or superstition. In this respect he parted company with Luther. He was sympathetic to the Office of the Holy Cross because of its Christocentricity. And as in medieval prayer books, Erasmus included prayers recounting the stages of Christ’s passion in somewhat graphic detail: “the bitter tears, the wounds, the streams of blood, etc.54  
Historiography II: Tudor Reformations  This section will discuss the key lines of interpretation that have driven the historiography of the English Reformation since the beginning of the twentieth century. In her seminal work on the debates about the English Reformation Rosemary O’Day begins with the work of Alfred Pollard (1869-1948). 55 For O’Day, more recent interpretations, at least as of 1986, were in one way or another either expansions of or reactions against Pollard’s groundbreaking thesis.56 
                                                        54 Trapman, op cit, 769-772.  55 Rosemary O’Day, The Debates on the English Reformation (New York: Methuen & Co., 1986), 102f.  56Ibid.  
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 The dawn of the twentieth century ushered in a new breed of historians, scholars who were anxious to develop a more scientific approach to historical writing and research. Their emphasis was to apply detailed research and objective analysis to original archival materials. They also had the luxury of having published primary sources that earlier historians had lacked. For Pollard ‘s 1902 biography of Henry VIII, for example, these sources included The Letters and Papers of Henry VIII and the volumes of the Camden Society.57  Prior to Pollard, the raging historiographical debate had been over the morality of the English Reformation. Scholars were divided over whether the Reformation, broadly considered, was a positive or a negative thing. These debates continue to flare up in latter day English Reformation historiography, especially with respect to the Edwardian Reformation. Dairmaid MacCulloch, for example, takes the position that it was a positive thing. Eamon Duffy takes the polar opposite position.58 Pollard’s interests, however, lay elsewhere. “Pollard, the historian’s historian, was concerned with the how and why the Reformation occurred.” 59  Pollard assumed that there was a Reformation policy and that Henry VIII was its architect. His interest, though, was not in the terms of policy itself. Rather, it was in what enabled it to succeed. His thesis was that because the English populace was 
                                                        57 Ibid, 103.  58Peter Marshall, Reformation England 1480-1642 (New York: Bloomsbury Academic, 2003), 59.   59 O’Day, op cit, 104.  
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still weary from the prolonged fifteenth-century civil wars, it was willing to grant Henry vast royal power in exchange for peace and stability. The conclusion he came to was bipartite. On the one hand, Henry was the driving force behind the Reformation. On the other hand, it succeeded because the people permitted it to succeed. According to O’Day, it is Pollard’s recognition of and appreciation for the importance of public opinion and perception in allowing the Reformation to go forward that distinguishes Pollard’s work from “other purely voluntary accounts.”60  There are two additional aspects of Pollard’s work that should be commented upon. First, he divided Henry’s long reign into two discreet halves. In the first period, from 1514 to 1529, Henry appears as an apprentice to Cardinal Wolsey’s chief minister. In the second period, from 1529 until the king’s death in 1547, Henry emerges as his own confident, self-sufficient prime minister. Pollard’s division is important because Geoffrey Elton wrote against it in the mid-century. 61  Pollard saw the Henrician Reformation in political terms rather than in doctrinal terms. The king was determined to be supreme in his own realm and dominions. His ambitions and aspirations provided the combustible material. The Pope’s foot-dragging on the king’s petition for the annulment of his marriage to Catherine of Aragon provided the ignition that led to the Act of Supremacy and the so-called Henrician Reformation. O’Day concludes by saying that Pollard and his disciples saw the Reformation as an extension of Henry’s will, assented to by the                                                         60 Ibid, 105.  61 Ibid, 106, 118.  
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people and the Parliament, “an interpretation that poses more questions than it answers.”62  Stanley Thomas Bindoff (1908-1980) expanded Pollard’s interpretation by casting Henry as a king who governed, but who was not in complete control of the events that swirled about him. According to Bindoff, once Henry set the Reformation in motion it developed a life of its own. While the king wished to hold to a “via media of his own choosing,” his decentralization of church and state made uniformity impossible and led to religious fractionalism. There is a sense in which Bindoff sought to have his cake and eat it too. On the one hand, he creates an omnicompetent king who knows what he wants and will stop at nothing to get it. On the other hand, he creates another king, a fallible and flawed king, who can only have what his subjects will permit. His is another interpretation that poses more questions than it answers.63  By mid-century the discipline underwent some changes. According to O’Day, history became more organized and problem centered. The emerging emphasis was not only for historians to ask questions about the past, but also to question the methodology that would be required to answer them. Single source studies were frowned upon. Historians were taught and encouraged to employ a variety of sources in their scholarship, and to approach these sources critically. O’Day notes that there were doctoral theses and scholarly books and articles that contained                                                         62 Ibid, 111.  63 Ibid, 113.  
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more material in the notes than in the text.64 Historians also began embracing other disciplines and methodologies, such as sociology, anthropology, economics and statistics. They also began posing the same questions to the past that these other disciplines were posing to the present.65  Geoffrey Elton (1921-1994) shifted English Reformation historiography in a new direction beginning in the late 1940s. His interest lay not in the Reformation 
per se, but in the work of mid-Tudor government. Elton was one of the first scholars to become expert in sources of central government and administration. In Elton’s view, Henry had no interest in the day-to-day niceties of government administration. The king was happy to delegate those details and responsibilities to his principal minister, Thomas Cromwell, provided that Cromwell divised and executed policies and procedures that advanced the Crown’s priorities. Moreover, the Act of Supremacy, he asserts, may be credited to Cromwell because the split with Rome coincided with Cromwell’s appearance on the king’s inner council.66  Before Elton wrote, Cromwell had been consistently disparaged as an unimaginative, doctrinaire royal lackey. Under Elton, Cromwell became an efficient and omnicapable minister who worked quietly behind the scenes to create and 
                                                        64 Ibid, 114-5.  65 Ibid.  66 Ibid, 116-119, 123.  
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implement his own program of reform for church and state government and administration.67  Whereas Pollard divided the Henrician reign into two periods, Elton divided it into five shorter periods (1511-14; 1514-29; 1529-31; 1531-41; and, 1541-47). His argument for doing so was that each time period was radically different from the others, not, as Pollard had argued, because Henry was capable of managing his government, but rather because he was not capable of managing it. Elton concluded that the king was ill suited for the work of government that Pollard had praised him for. 68 Henry’s “greatness lay in the rapid and accurate interpretation of the immediate situation, in a dauntless will, and in his choice of advisors; but not in originality, and it is doubtful if he was the architect of anything, least of all the English Reformation.”69 In the final analysis, Elton had simply swapped an omnicompetent king for an omnicompetent minister. Like Pollard, his interpretation poses more questions than it answers.  Having examined O’Day’s analysis of the work of Pollard, Bindoff, and Elton, we can now segue to the historiography of the Reformation proposed by Christopher Haigh in an article referred to earlier in this introduction. It will be recalled that Haigh proposes a model that has four matrices: a fast paced reformation from above; a slow paced reformation from above; a fast paced                                                         67 Ibid, 116-7.  68 Ibid, 119.  69 Ibid.  
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reformation from below; and, a slow paced reformation from below. The movements from above and from below are polar opposites that relate to the motivational forces behind the progress of evangelicalism in early modern England. At one pole the motivation for the evangelical advance is state action. At the opposite pole the motivation is popular acceptance of and conversion to evangelical doctrine.70 The other two matrices speak to the pace of the Reformation in England. Some historians propose that evangelicalism was well established by the death of Edward VI in 1553. Others suggest a long, drawn out process that continued for decades after the accession of Elizabeth.71  For the most part, the historians who see the Reformation in England as a fast paced movement motivated from above are political historians and biographers. For Haigh, Elton is the doyen of this group of historians. In Elton’s work, the Reformation was intitiated in the 1530s as one aspect of Cromwell’s reform of church and state. Cromwell’s religious agenda was two-fold: to nationalize the church, and to eradicate superstition. The changes he was imposing on the populace were initiated, sustained, and enforced from above by the government. He sought to persuade the populace through preaching and propaganda, and legal coercion. The evangelical movement was further advanced after the accession of Edward VI in 1547 through the introduction and imposition of the vernacular liturgy in the Book of Common Prayer (1549 and 1552), the confiscation of church plate and vestments,                                                         70 Haigh (1982), op cit, 995.  71 Ibid.  
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and sustained preaching campaigns in the towns and villages. Haigh quotes Elton as saying: “The fact is that by 1553 England was almost certainly nearer to being a Protestant country than to anything else.”72  There are weaknesses in the studies that argue for a quickly paced reformation from above. On the one hand, they are often able to argue persuasively that this form of reformation was well established at the center, notably within the court and in London. On the other hand, their attempt to show that the imposition of the government’s reformation policies in the provinces was successful often falls well short of the mark. The provinces were notoriously conservative and traditional well into Elizabeth’s reign. Haigh notes that a number of recent local studies indicate that there was minimal progress in the provinces. The government needed to rely on local justices and administrators to advance its evangelical priorities. Oftentimes these local agents “proved a block rather than a spur to religious change.”73  Arthur Geoffrey Dickens (1910-2001) is the most influential historian who argues for a rapidly paced reformation from below. In The English Reformation74 Dickens argues that the presence of cells of Lollards, English pre-Reformation crypto-Protestants, provided a ready social infrastructure for the rapid dissemination of evangelical ideas and materials. He further posits that the demise                                                         72 Ibid, 996, citing G.R. Elton, Reform and Reformation: England 1509-1558 (Cambridge, MA: Harvard University Press, 1979).  73 Ibid, 997.  74 A. G. Dickens, The English Reformation (University Park, PA: Pennsylvania State University Press, 1989).  
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of the late medieval Catholic Church was imminent by the 1520s and 1530s. The church’s higher clergy, he claims, were too involved in politics and too remote from the people to intervene. The church’s lower clergy were, on average, too poor and ill educated to respond to the challenges posed by the evangelicals. The Reformation proceeded rapidly without opposition. Here we see conversion rather than coercion at work. 75  There are flaws within this historiographical model as well. First, these studies tend to be constructed from a series of unconnected local studies. The local pictures are clear and well argued, but there are many loose ends with respect to a broader, national picture. The model also rests upon two assumptions that have come under attack by more recent scholarship.   The first assumption is that English people had grown dissatisfied with the late medieval Catholic Church and were therefore open to and yearning for new and alternative religious ideas and practices. Haigh demonstrates that recent scholarship has demonstrated that late medieval Catholic priests were not, on the whole, either inattentive to their parishioners or negligent in their pastoral responsibilities. “They seem to have satisfied Tudor villagers, who complained remarkably infrequently about their priests.”76 Other studies have likewise shown that many bishops were active pastors and administrators in their dioceses.                                                         75 Haigh, op cit.  76 Ibid, 998, citing Margaret Bowker, The Secular Clergy in the Diocese of Lincoln, 1495-1520 (Cambridge: Cambridge University Press, 1968); Peter Heath, The English Parish Clergy on the Eve of 
the Reformation (London: Routledge, 1969).  
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Moreover, other indices, such as the continued regularity and generosity of testamentary bequests to the Church, and the ongoing demand for traditional devotional materials, point to a stable, thriving and ongoing lay participation in Church life. “It is difficult to see, in the early Tudor period, the breach in lay-clerical relations necessary to a “rapid Reformation from below.”77  The second assumption of studies that propose a rapid popular reformation from below is that the evangelical message was attractive to the point of being irresistible, seizing the minds and imaginations of a people that hungered for change. As Haigh notes, evangelicalism was first and foremost a religion of the Word. There was greater literacy in London and the towns than in the countryside, and the evangelical message had a greater appeal where the people were literate. “We know that in the late sixteenth century tradesmen were five times more likely to be literate than husbandmen, and that regular and popular preaching was a feature of towns rather than rural parishes.”78 So whereas evangelical prosletysing was by and large successful in the towns, it failed utterly in the countryside where the Church’s rituals still met important spiritual needs.79 Worshippers in late-medieval England were essentially onlookers, and the Church’s traditional worship gave them much to                                                         77 Ibid, 998-9.  78 Ibid, 999, citing, David Cressy, Literacy and the Social Order: Reading and Writing in Tudor 
and Stuart England (Cambridge: Cambridge University Press, 1980), 146, 152.  79 Ibid, p. 1000, citing, David M. Palliser, “Popular Reactions to the Reformation,” 37, 39, 41-2, 46; William J. Shiels, “Religion in Provincial Towns: Innovation and Tradition,” in Felicity Heal and Rosemary O’Day, eds., Church and Society in England: Henry VIII to James I (Hamden, CT: Archon Books, 1977).  
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look on: processions, the priest’s gestures and manual acts, especially during the canon of the mass, the elevation of the Eucharistic elements at the sacring, etc. The long-term hoped for goal of the evangelicals in doing away with some of these central features of late-medieval worship was to convert the laity from onlookers to communicants and participants, together with the removal of the superstitious and the superfluous. In the short term, the rural laity remained onlookers with precious little to look on. It was an unwelcome change. 80   The historians who present what is essentially a slow paced reformation from above include Penry Williams (1925-2013). Williams essentially argues that the statutes of the early Reformation were straw dogs that had little or no bite in the parishes, and that parochial resistence to the evangelical message was only overcome through years of government directed preaching, propaganda, and prosecution during Elizabeth’s reign.81 Other studies have shown that the Reformation was slow to catch on in the northern counties, in Sussex, Durham, Northumberland, and Lancashire.82  According to Haigh, the scholars who have argued for a slow paced Reformation from below include the most sophisticated of the latter-day historians of Puritanism. They include Patrick Collinson (1929-2011) and Margaret Spufford 
                                                        80 See, for example, Eamon Duffy (1992), op cit, 464-5.  81 Haigh (1982), op cit, p. 1001, citing, Penry Williams, The Tudor Regime (Oxford: Clarenden Press, 1979), 253-92.  82Ibid, 1002.   
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(1935-2014). Collinson proposes a scheme in which Elizabethan Puritanism follows the first political phases of the Reformation. Elizabethan Puritanism for Collinson was the evangelical phase of the English Reformation, introducing evangelicalism in the parishes by way of preaching. It was a long-term enterprise, the goal of which was to create godly communities of committed reformed Christians.83  Spufford investigated the advance of evangelicalism in Cambridgeshire. She noted that there was no popular outcry to the early religious changes imposed by the Crown or Parliament, despite the fact that there were few committed evangelicals in the villages of Cambridgeshire at that time (i.e. the 1540s). Most parishes did not feel the impact of evangelical reforms until the 1560s, and there is little evidence for these reforms being embraced with enthusiasm until the close of Elizabeth’s long reign.84  William Shiels discovered the same pattern, with few exceptions, in Northamptonshire and Rutland. Most parishioners clung to traditional religious allegiences until a decade or so into the reign of Elizabeth. It was the influx of evangelical ministers in the late 1560s that began the shift to evangelicalism.85  Haigh opines that the historical studies that propose a slow and arduous reformation process, whether from above or from below, are, to no one’s surprise,                                                         83 Ibid. Patrick Collinson, The Elizabethan Puritan Movement (Berkeley: University of California Press, 1967).  84 Ibid, citing, Margaret Spufford, Contrasting Communities: English Villagers in the Sixteenth 
and Seventeenth Centuries (Cambridge: Cambridge University Press, 1974).  85 Ibid.  
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as flawed as those that propose a rapid reformation. Historians in both camps are prone to constructing arguments based on silence, and arguments from silence are always fraught with danger. Rapid Reformation historians, he says, are given to assuming that a lack of recorded opposition to a given sovereign’s imposition of evangelical reforms suggests a broadly based popular acquiescence, if not assent. Slow Reformation historians, on the other hand, “are too willing to conclude that an absence of serious recorded heresy under Mary shows that the early Reformation had failed.”86  Geographic considerations may have skewed some of these studies. Studies that rely upon data from London and its surrounding counties, such as Essex and Kent, will inevitably describe a Reformation, whether official or popular, that proceeded rapidly. On the other hand, studies based in more remote outlying areas, such as Cornwall, Lancaster and York, will invariably describe a Reformation that proceeded slowly. 87  Haigh then points to Margaret Bowker’s meticulous research in the diocese of Lincoln as perhaps providing the solution. According to Bowker and Haigh, Lincoln “sprawled across nine counties of midland England and had within it a representative sample of geographical locations.”88 The diocese was well administered by the conservative bishop John Longland. It contained areas of                                                         86 Ibid, 1002-3.  87 Ibid, 1003.  88 Ibid.  
  
34 
Lollard influence and important towns. One of the great universities was within the diocese, and the other was near by. “If the early Reformation could be effective, it surely ought to have been in Lincoln.”89  But it was not. When Bishop Longland died in 1547, the same year in which Henry VIII died, he left a diocese of conservative clergy and laity. There was no sign of evangelical inroads having been made during the Henrician reign. The Edwardian reforms were simply disruptive and destructive, and did not survive the young king’s death. The ecclesiastical visitations during the Marian restoration found few critics of traditional religion, and little sympathy for evangelicalism. For Haigh, Bowker’s research is likely to shift the weight of historical opinion toward a recognition that the early phases of the Reformation in England were of limited impact. Evangelicalism did not truly take root and flourish until well into the Elizabethan reign.90  Shortly after Bowker’s study a number of historians, working independently, began to reexamine the inherited assumptions and conclusions relative to what Eamon Duffy describes as the character, pace, and popularity of the transition from traditional to evangelical belief and practice in early modern England. 91 Although their scholarship became known collectively as revisionism, there was never a cohesive or conscious revisionist school or agenda. Moreover, revisionism is in no                                                         89 Ibid.  90 Ibid. See, Margaret Bowker, Henrician Reformation: The Diocese of Lincoln under John 
Longland, 1521-1547 (Cambridge: Cambridge University Press, 1981).  91 Eamon Duffy, “The English Reformation after Revisionism,” Renaissance Quarterly, Vol. 59, No. 3 (Fall 2006), 720-731.  
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way a reanimation of confessional history despite the fact that several of its leading voices, Duffy, Scarisbrick, Rex and Marshall, are happenstantially Roman Catholic. According to Duffy, revisionism “is just the routine work of historians doing what historians always do or are supposed to do, trying to get a clearer picture of what happened in the past.”92  J.J. Scarisbrick published the first revisionist study, The Reformation and the 
English People, in 1984. After a careful examination of early sixteenth century testamentary bequests to church fabric, and a survey of ongoing church construction and renovation prior to Henry’s break with Rome, Scarisbrick concluded that the medieval church was in no way unpopular. Scarisbrick further argued that there was little popular enthusiasm for Edwardian evangelicalism, on the one hand, and great popular enthusiasm for the Marian restoration of traditional religion, on the other hand. And while moderate evangelicalism became established in Elizabeth’s reign, her religious settlement was constantly assailed by recusant Catholics on the right and non-conformist evangelicals on the left. His conclusion was that the late medieval church, through its guilds and other voluntary associations, permitted a greater degree of lay involvement and participation than the evangelical alternatives did. 93  
                                                        92 Ibid, 722.  93 J.J. Scarisbrick, The Reformation and the English People (Oxford: Blackwell Publishers, 1984).  
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 Christopher Haigh followed Scarisbrick with two studies published in 1987 and 1993, respectively. In his works Haigh challenged the Whiggish position that the English Reformation was inevitable and rapid, a teleological position that Haigh claims found its origin in the known outcome. “Whig history charts the corruption and decay of Catholicism (which must have decayed, because it lost), and so it charts the growth of popular Protestantism (which must have been popular, because it won)” 94    Haigh examined the workings of the Church courts through such sources as consistory act books, depositions books, and cause papers: “the records of what the courts actually did, not the charges of those trying to discredit them.”95 He also studied the religious life of the period through visitation reports, wills, and accounts of church wardens: “the records of what happened in the churches, not the claims of those who thought parish religion so much nonsense.”96  Through these sources Haigh came to see the Reformation in England not as an inevitable process that began in the Henrician reign, plodding steadily on through the Edwardian reign until interrupted and reversed by the Marian restoration, and continuing where it left off when reinstated by the Elizabethan Settlement. Rather, he argues for a series of disparate and severable events, which 
                                                        94 Christopher Haigh, English Reformations: Religion, Politics, and Society under the Tudors (Oxford: Clarendon Press, 1993), 15.  95 Ibid, 17.  96 Ibid.  
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he styles as English reformations, which include the Marian restoration, most of which failed, though not of necessity. He argues that the reason for their failure was that the mid-Tudor monarchs timed their deaths very badly. When Henry died in 1547 evangelicals were in control of the council and court. A year earlier the conservatives had held the whip hand. Had Henry died in 1546 his idiocyncratic form of Catholicism would have undoubtedly continued into the Edwardian reign. By the time Edward VI died in 1553 the churches had been plundered of plate and fabric by his greedy courtiers, giving rise to a popular nostalgia for a return to traditional religion. Mary’s return to the Roman obedience failed at her death in 1558 largely because there was no viable Catholic candidate to the throne. Her sister Elizabeth I, a committed evangelical, succeeded in creating “a Protestant nation, but not a nation of Protestants,” due in large part to her longevity. She reigned for forty-five years. None of this was inevitable.97  Eamon Duffy’s magisterial work, The Stripping of the Altars, appeared in 1992. 98 Duffy’s study is divided into two sections. The first and longer section, entitled “The Structures of Traditional Religion,” reviews traditional religious belief and practice up to the mid-1530s, just after Henry’s break with Rome. The second section, entitled “The Stripping of the Altars, 1530-1580,” chronicles the attacks on traditional religion up to the mid-Elizabethan reign.  
                                                        97 Ibid, 280.  98 Eamon Duffy (1992), op cit.  
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 Like Haigh, Duffy relies extensively upon wills, churchwardens’ accounts, and church court records as his primary sources. He also draws upon liturgical books, painted images, hagiography, devotional treatises, playtexts, and personal commonplace books. Duffy weaves these sources into a narrative that unveils the complexity, range, richness, and vigor of the late medieval Catholic Church, a church that held the imagination and loyalty of the majority of the population.99   In the second section of the book Duffy describes the attempts to dismantle traditional belief and practice under the Henrician, Edwardian, and Elizabethan regimes. With respect to the Edwardian reign, Duffy notes that mere conformity is no proof conversion to Protestantism, and emphasizes those aspects of traditional religion that survived what he calls the “locust years” of Edwardian religious reform. 100 The Elizabethan reign had the advantage of time. By the 1580s loyalty to the Book of Common Prayer was seen as a mark of traditionalism to a generation that had grown up knowing nothing else. This generation “did not look back on the Catholic past as their own, but another country, another world.” 101  Two studies that may be classified as post-revisionist should be examined before moving on to a brief historiographical glance at Edward VI and Mary I. The 
                                                        99 Ibid, 6.  100 Ibid, 502-3.  101 Ibid, 591-3.  
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first is Ethan Shagan’s Popular Politics and the English Reformation.102 According to Eamon Duffy, Shagan is a first-rate archival historian in the tradition of Elton.103 Shagan sources include the State Papers Domestic and the records of the Star Chamber, which he uses to show the diversity of responses to royal religious policy within the sometimes divided and contentious local communities of early Tudor England.104   Like most revisionists, Shagan believes that there were few committed evangelicals in the early Tudor period. However, much of the citizenry capitulated in the Crown’s religious reforms for reasons of expediency and pragmatism. While they may have remained traditional Christians at heart, their complicity in the process of change provided a shift in momentum that, in the end, foreclosed a return to traditional religion. Thus, he argues, there was inevitability to the Reformation that revisionists have heretofore failed to account for. 105   Duffy argues against Shagan’s capitulation as complicity theory. By 1548 every parish in the realm was under a legal injunction to outfit its church with a Bible in English, the Paraphrases of the Gospels by Erasmus in English translation, and the homilies. As Duffy notes, most of the parishes complied with the injunction with greater or lesser enthusiasm. Their mere compliance, however, should not be                                                         102 Ethan Shagan, Popular Politics and the English Reformation (Cambridge: Cambridge University Press, 2003).  103 Duffy (2006), op cit, 724.  104 Ibid.  105 Ibid, 725.  
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taken as evidence of evangelical conviction. The Edwardian churchwardens were simply doing what chuchwardens have always done - they were providing for worship in their churches and chapels. Duffy goes on to say that the selfsame wardens undoubtedly surrendered these materials cheerfully when enjoined to do so by Marian commissioners. For Duffy, Shagan’s study is a consolidation of revisionist scholarship rather than a move beyond it.106  Unlike Shagan, Norman Jones in The English Reformation: Religion and 
Cultural Adaptation 107 neither assumes a unitary revisionism, nor does he contend with it. His underlying assumption is that for most men and women in Tudor England the Reformation was an unwelcome intrusion into their devotional lives. The question that Jones poses is “how a nation of habitual Catholics turned into Protestants.”108 To answer the question, Jones focuses principally upon a couple of generations of England’s elite, whose lives are well chronicled, in order to discover how they negotiated their way (“adapted”) through the sundry religious changes experienced in Tudor England.   Jones argues that the upshot of the Elizabethan Reformation was that it introduced the possibility of religious choice into society. With choice came the possibility of conflict between those who held divergent spiritual identities and 
                                                        106 Ibid, 726  107 Norman Jones, The English Reformation: Religion and Cultural Adaptation (Malden, MA: Blackwell Publishers, 2002).  108 Ibid, 2.  
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confessional commitments. Individuals, families, and communities were forced to find strategies to respond to the prevailing circumstances. At the end of the day, Jone’s conclusion, based upon acecdotes proffered to buoy his analysis, is that individuals and society adapted so that religious difference became more acceptable and less disruptive.  Before drawing this section to a close, I want to examine the recent historiography on Edward VI and Mary I. Historians have for the most part treated Edward and Mary as the poor stepchildren of the Tudor reformations. Their reigns were short, and have often been seen as failures. In fact, the second chapter of Diarmaid MacCulloch’s The Later Reformation in England, 1547-1603 is actually entitled “Protestant and Catholic Failure, 1547-1558.”109 Other twentieth century historians – A.F. Pollard, John Neale, and Geoffrey Elton, for example  - have viewed these two mid-Tudor reigns as uninteresting interludes between the more triumphant reigns of Henry VIII and Elizabeth I.110 More recent scholarship has sought to redeem these two underappreciated monarchs.  Beginning with Edward VI, there are two recent biographies that try to portray the young king in a more favorable light. The first is Jennifer Loach’s Edward 
VI. The second is Diarmaid MacCulloch’s The Boy King: Edward VI and the Protestant 
Reformation. 
                                                        109 MacCulloch (2001), op cit.  110 Jennifer Loach, Edward VI (New Haven: Yale University Press, 1999), 180.   
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  Loach’s biography seeks to correct the picture of Edward painted by earlier biographers who saw the young king as a sickly child who was concomitantly a “godly imp.”111 Loach, who does away with both descriptions, may have gotten it only half right, as we will see in the discussion of MacCulloch’s biography. She should be forgiven for this shortcoming, however, inasmuch as she died before the book’s manuscript was finished. The project was brought to completion under the editorship of George Bernard and Penry Williams using Loach’s computer files. Known as a detail driven scholar, perhaps had she lived to see the project to completion she would have found the sources that MacCulloch found, sources which undoubtedly account for the differences between the two presentations.  In the presentation we have, we find a robust young king who was only sickly during his final decline. Prior to that he had been his father’s son, a lover of sports, tournaments, and warfare. As for the image of the pious imp, Loach gives much weight to the fact that the king’s Chronicle makes no mention of his religious views. She also argues that the decisive religious changes in his reign came early on: the removal of images and ornaments from the churches; the dissolution of the chantries and the colleges; and the introduction of the 1549 Book of Common Prayer. “Edward, just nine years old at his accession, cannot have been directly involved in the making of these policies.”112 Her picture of Edward is “not of the young Josias purifying the church and destroying idolatry, but of a conventional                                                         111 Ibid.  112 Ibid, 181.  
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upper-class youth, delighting in warfare, castle building and in the substitute for war that tournaments provided.” 113  MacCulloch begins by asserting that the weight of the symbolism of Edward being the young Josiah who would cleanse the church was a heavy weight to carry, heavier than the adult crowns he briefly wore at his coronation. He then asks the rhetorical question of whether a boy who was but nine years old at his father’s death, and fifteen at his own death, can bear that burden. For MacCulloch the answer to that question is an unqualified yes.114   In MacCulloch’s estimation Edward’s qualities were truly exceptional. Like Loach, he sees Edward as an avid and capable sportsman, and a superior scholar who crafted fifty-five essays (called orations at the time) in Latin and another fifty in Greek. MacCulloch notes that the lack of religious entries makes it “fatally easy” to argue that he was a “secular spirit” unconcerned about religious matters. This is the light in which the modern editor of the Chronicles, W.K. Jordan, saw the young king.115 Two of Jordan’s works appear in Loach’s bibliography. One wonders whether he may have thrown her off the scent.  MacCulloch goes on to say: “We must realize how easy it is to be misled by an archival accident. The essential parallel to the Chronicle has been lost: Edward’s notebook of the sermons he heard, carefully noting the preacher’s name, time and                                                         113 Ibid, 182.  114 MacCulloch (1999), op cit, 18.  115 Ibid, 21.  
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place”116 The book was last seen prior to 1616 by Bishop James Mountague in the King’s Library. The lost book, which would have been the religious compliment to the Chronicle, accounts for the lack of religious content in the latter work. It probably had never occurred to the young king to duplicate his efforts.117   Edward left other writings apart from the Chronicle that testify to his early and ongoing evangelical fervor. Like Elizabeth before him, Edward was a translator of religious compositions. During 1548 he collected two sets of Scriptural passages and translated them into French as a gift for his uncle Edward Seymour, Somerset, the Lord Protector of the realm.118  Following in his father’s footsteps, Edward was also an author of his own religious compositions. Between December of 1548 and August of 1549 he authored an extended treatise in French on the papal supremacy. It, too, was dedicated to Somerset. The treatise, consisting of four sections and a conclusion, contained the arguments for and against papal supremacy. In addition, there was a detailed exploration of whether the Saint Peter had ever been in Rome together with a discussion of the gradual build-up of papal power. The king’s conclusion was that the Pope was “an Antichrist and abominable tyrant.”119 
                                                        116 Ibid, 22.  117 Ibid, 22-3.  118 Ibid, 26.  119 Ibid.  
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 MacCulloch notes that Edward began to show signs of independent initiative in 1550, when he was thirteen. Most of those initiatives were in the religious sphere. On one occasion, the official confirmation of the staunch reformer John Hooper to the episcopacy, Edward noticed that the oath of supremacy which Hooper was about to recite was in the form devised in the Henrician reign. The king found the mention of the saints to be particularly galling. The king personally struck out the offending words before Hooper’s affiance. “By this single act on impulse, he had altered the theology of the English Church and had shown more emphatically than Henry VIII or Elizabeth I ever did what Tudor royal supremacy was about.”120  MacCulloch also notes that the young king also stood hard against his sister Mary’s demand that she be given free exercise of the mass in her chapel. Mary’s cousin was the Emperor. When the imperial ambassador in London threatened the king’s Privy Council with war if Mary’s demands were not met, the king’s councilors were eager to compromise. It was Edward who rejected any compromise. The Privy Council knelt before the king as one in the hope of convincing him of the gravity of the matter. Edward refused to budge on a matter that impinged upon his honor as male head of the Tudor household. The council having failed to bring him around, he was left alone to spar theologically with the bishops. The king and the bishops swapped Old Testament proof texts until the king prevailed, quoting a psalm recited at evensong earlier in the week concerning God’s wrath for Israel’s infidelity. The 
                                                        120 Ibid, 36.  
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king would be faithful. Mary received no concessions. From that moment on Edward was permitted real access in the council’s further confrontations with the Emperor over Mary. 121   By May of 1553 Edward’s health was rapidly declining. He summoned what was left of his strength to try to exclude his half-sisters from the succession, in contravention of Henry’s will and Parliamentary decree, and leave the Crown to a reliable evangelical monarch by his own devise. The initial suggestion may have come from Northumberland, Somerset’s successor as Protector, whose ambition it was that his daughter-in-law, and Edward’s cousin, Lady Jane Grey Dudley, would accede to the throne. Northumberland may have planted the idea, but it was Edward who provided the steely temperament to see the plan through. As MacCulloch notes, the surviving paper drafts reveal that the king was hands on involved in every phase of the scheme.122  In summary, MacCulloch’s study shows how Edward’s “de luxe [Renaissance] education” prepared this theologically astute boy king to be involved and engaged in Tudor religious and secular affairs even as a youth. This is a portrait of Edward that had not been picked up in earlier historiography.  David Loades sums up the historiography of Mary Tudor and her reign succinctly. “In term of her own ideas and purposes, Mary Tudor was a failure, and nothing can conceal that fact. Like Richard III or Edward II she has consequently had                                                         121 Ibid, 38.   122 Ibid, 40.  
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a loser’s press.”123 Prior to 1980, he says, Mary and her reign were made a mockery of in English secondary school curricula, if, that is, they were mentioned at all. Many scholarly books written more recently have also seen her reign as being an insignificant dead end.124 Scholars such as Loades, John Bossy, and Lucy Wooding have characterized the reign as being backwards looking, encapsulating the values of a bygone Catholicism of the 1520s. According to Loades, a scholar of the Marian reign, the spirituality of Mary’s church was a “distinctive hybrid” that “owed more to Erasmus than it did to Luther or Ignatius Loyola, and the form of its homeletics was more indebted to Thomas Cranmer than to any contemporary Catholic writer.”125  A number of recent studies have tried to give her reign a more positive assessment. Eamon Duffy began that effort in 1992 with a relatively short chapter on Mary in The Stripping of the Altars. Duffy began by noting that a convincing account of the Marian period had yet to be written. One of the standard criticims of Mary had been that she had failed to discover the Catholic Reformation and integrate it into English Catholicism. As Duffy has rightly pointed out, the Council of Trent had not accomplished very much by the time Mary acceded to the throne in 1553. Suspended in 1552, much of its most important work was not accomplished                                                         123 David Loades, Mary Tudor (Gloucestershire: Amberley Publishing, 2011), 8.  124 Ibid.  125 David Loades, “The Spirituality of the Restored Catholic Church,” in Thomas McCoog, ed., 
The Reckoned Expense: Edmund Campion and the Early English Jesuits (Woodbridge: The Boydell Press, 1996), 15. See also, John Bossy, The English Catholic Community, 1570-1850  (New York: Oxford University Press, 1975); and Lucy Wooding, Rethinking Catholicism in Reformation England (Oxford: Oxford University Press, 2000).  
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until three or more years after her death in 1558. There was, therefore, precious little for Mary to discover. Duffy then goes on to say that one of the Council’s most important decrees, on the establishment of seminaries for the education of priests, was framed on the model mapped out by Mary’s cousin and religious advisor, Cardinal Reginald Pole, in 1555. 126  Duffy then characterizes the Marian religious program as reconstructive rather than reactionary. Rather than looking backward to the 1520s, Mary and Pole harvested and adapted positive aspects from the Henrician and Edwardian reforms that were compatible with Catholic orthodoxy, including language that echoed that of Cranmer’s communion service.127  Mary and Pole “were also concerned to promote a renewed and reformed Catholic devotion, which took account of the positive elements in the reformed piety of the 1540s, shorn of the excesses which had been the target of clerical purists even before the Reformation.”128 The queen and her archbishop were pragmatic people, and the reformed Catholic devotion they were seeking to inculcate was done, in part, of necessity. Henry’s dissolution of the friaries and monasteries, and Edward’s dissolution of the chantries and colleges, created a priestly shortage that narrowed the Church’s devotional range and made the once bustling parish and cathedral side altars redundant. The Edwardian destruction of sacred images and confiscation of                                                         126 Duffy (1992), op cit, 524-5.  127 Ibid, 526.  128 Ibid, 543.  
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church plate and vestments had dealt a devastating blow to both the church fabric and devotional system of Catholic England. No matter what tack Mary took, English Catholics would never experience the exquisite devotional elaboration of their late medieval ancestors.129  Duffy admits that Marian Catholics were slow to invest in the restoration of the church fabric. While some historians have interpreted this tendency as evidence of popular ennui or indifference toward the Marian restoration, Duffy sees it in another light. Given the Henrician and Edwardian deprivations of recent memory, Marian Catholics could not feel confident that gifts given to the glory of God, and in service of the parish, would be honored and respected by the government. “The lack of such gifts in their old numbers reflects a failure of faith, not in the old ways, but in the constancy of councils and kings.”130  Lastly, Duffy points out that the Marian regime imposed limits on the range of iconography and images to be used in the parishes as they replaced images lost to Edwardian iconoclasm. The preferred imagery was a crucifix or a picture of the passion of Christ. The emphasis on the cross and redemption was not only part and parcel of the regime’s response to evangelical reform, but was also a feature of its own emerging devotional and doctrinal emphases. Whether by design or serendipity, this emphasis accomplished three interrelated tasks. First, it reintroduced a traditional and important medieval devotion to contemporary                                                         129 Ibid, 553, 563.  130 Ibid, 554-5.  
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English Catholics. Secondly, it responded to the evangelical reform of medieval passion devotion by providing a Catholic reformed alternative. The medieval and evangelical passion spiritualities and devotions are taken up at length in another section of this thesis. Thirdly, and perhaps most importantly, it shows that the Marian restoration anticipated and was at one with the larger, though later, Catholic Reformation. One aspect of the Catholic Reformation was “a deliberate redirection of the exuberant but sometimes unfocused piety of the pre-Reformation laity towards a more evangelical emphasis on Christ and his redemptive suffering.”131  In Fires of Faith: Catholic England under Mary Tudor Duffy expands his thesis that the spirit of the Catholic Reformation was present in the Marian restoration.132 Duffy freely admits that the Marian restoration was rooted in Erasmian humanism and medieval Catholicism. However, he is quick to point out that like pan-European Catholicism it was “evolving towards the same heightened interiority and more intense sacramentalism that we associate with post-Tridentine Catholicism.”133 Moreover, under Pole’s guidance, the Marian Church was developing a greater reverence for the papacy, again anticipating one of the marks of post-Tridentine European Catholicism.  
                                                        131 Ibid, 564.  132 Eamon Duffy, Fires of Faith: Catholic England under Mary Tudor (New Haven: Yale University Press, 2009).  133 Ibid, 190.  
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 The spirit of the later Catholic Reformation is seen again in Marian sacramental piety. Duffy points to the injunctions for the legatine visitation of Gloucester in 1556 which directed each parish to have a fitting tabernacle on the high altar with a vigil candle burning before it. Reservation of the sacrament on the high altar was not a church-wide practice before Trent. In fact, it was a rarity outside of Rome, where Pole had encountered it. In this case the Marian restoration anticipated a post-Tridentine Eucharistic devotion that would become normative worldwide for centuries. 134  The sacramental intensity that was another hallmark of post-tridentine Catholicism beginning in the early 1560s was already alive in the Marian restoration. The Legatine Synod of 1555 commissioned the printing of four religious works. Only one was published, Thomas Watson’s Holsome and catholyke doctryne concerninge 
the seuen sacramentes, in 1558. 135 Watson’s book was enormously popular, going through four official print runs (and one pirated one) in 1558. “In many ways the most remarkable theological product of Mary’s reign, it was soberly expressed but pervaded by a devout interiority in approaching all the sacraments that was quite new in English official utterances.”136 One of the devotional practices that Watson 
                                                         134 Ibid.  135 Thomas Watson, Holsome and catholyke doctryne concerninge the seuen sacraments…set 
forth in maner of shorte sermons (London: R. Caly, 1558) (STC 25112).  136 Duffy (2009), op cit, 68, 193.  
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advocated was the frequent reception of communion by the laity. Once again, the Marian restoration had anticipated a post-Tridentine piety.   Prior historiographies of the Marian reign criticize Mary’s Catholicism for being out-of-date. They accuse the queen of wanting to return the church to its late medieval incarnation in her youth. Duffy’s work presents a persuasive argument that Mary was by no means behind her times. She was ahead of them.  
Historiography III: Spirituality as an Academic Discipline 
 
 This section will discuss spirituality as an academic discipline from three distinct, though related, vantage points. The first vantage point will consist of a condensed rehearsal of the scholarly discussions that began in the 1980s over the proper place of the study of spirituality within the academy. The history of the term “spirituality” will be traced in brief as part and parcel of this discussion, as will some of the present day definitions that have been proffered for it, including the definition that is at work in this dissertation. The second vantage point will address the various scholarly positions that address the methodology that is proper to the study of spirituality, including the methodology at work in this dissertation. The third and final vantage point will discuss the contribution this dissertation makes within the field of spirituality. 
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 Although Walter Principe authored the first article to address these issues head on in 1983, 137 it is Sandra Schneiders who has been the standard bearer for the establishment of spirituality as a new, autonomous discipline within the academy. Beginning in 1986, Schneiders has consistently maintained that spirituality is an independent discipline, the study of which is marked by several proper and necessary characteristics.138 First, as a discipline, spirituality must be descriptive and analytic rather than prescriptive and evaluative. Its task is to seek to understand the subject’s experience as it happened. Secondly, it must be interdisciplinary. Thirdly, it must be ecumenical and even cross-cultural. Fourthly, it must be holistic in approach. Fifthly, it is a self-implicating discipline. Sixthly, it studies concrete subjects and events. Lastly, the study of spirituality has a threefold objective. The scholar studies it to understand the subject or phenomenon under inquiry. One also studies it in order to enrich one’s own spirituality and that of others.139  Schneiders concluded the article with the assertion that spirituality must now be seen as an autonomous dialogue partner of theology. Stated differently, theology is a second level undertaking that follows spiritual experience. It is 
                                                         137 Walter Principe, “Toward Defining Spirituality,” Studies in Religion/Sciences Religieuses 12, No. 2 (1983), 127-141.    138 Sandra Schneiders, “Theology and Spirituality: Strangers, Rivals, or Partners,” Horizons 13, No. 2 (Fall 1986), 253-274.   139 Ibid, 267-9.  
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therefore the servant of spiritual experience, not its master.140 Nowhere is this seen more clearly than it is in connection with the spiritual reformation that was the Elizabethan Settlement. As we have seen, Elizabeth’s settlement was inaugurated in 1559. The two most celebrated contemporary theological articulations of the Elizabethan church, neither of which dealt with the subject of what would now be called spirituality in any systematic or sustained manner, were published in 1593 and 1606, respectively.141  Schneiders’ next article of note was published in 1989. 142 In this article she expands her view of the contours of spirituality as a discipline. After defining spirituality as “the experience of consciously striving to integrate one’s life in terms of the ultimate value one perceives,” she then argues that the discipline’s aim is to study spiritual experience, broadly considered, as both spiritual and experience. Spiritual experience, therefore, is a more inclusive and expansive category than religious experience because it consciously and deliberately makes room for analogous non-religious experiences that “have transcendent and life-integrating power for individuals and groups.” 143  
                                                         140 Ibid, 271, 273.   141 Richard Hooker, Of the lawes of ecclesiasticall politie, eyght bookes [four really] (London: J. Windet, 1593) (STC 13712). Richard Field, Of the church, five books [four really] (London: H. Lownes for S. Waterson, 1606) (STC 10857).   142 Sandra Schneiders, “Spirituality in the Academy,” Theological Studies 50 (1989), 676-697.   143 Ibid, 692. In a more recent article Schneiders talks about non-religious spiritual experience, described as transcendent experiences of the immanent, as compared and contrasted with religious spiritual experience, described as immanent experiences of the transcendent. See, Sandra Schneiders, “Spirituality and the God Question,” Spiritus 10.2 (2010), 243-250. 
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 For Schneiders, spirituality as an emerging discipline has several notes that distinguish it from other related disciplines. One is that it is inherently interdisciplinary and utilizes whatever auxiliary disciplines (e.g. theology, psychology, sociology) are relevant to the spiritual experience at hand. Under no circumstances, however, is spirituality subsumed by or translated into any other field. It retains its own integrity.  As a descriptive-critical discipline, the aim of spirituality is not to shape spiritual experience. Rather, it is to critically study concrete life experiences as they actually occurred. As an anthropologically inclusive discipline, spirituality has a depth and breadth that permits it to study enlivening experiences across cultural, confessional, religious, and non-religious divides. As a holistic discipline it is interested in every aspect (e.g. historical, psychological, physical, social, political, intellectual, etc.) of the human subject. Here Schneiders goes on to note that spirituality’s emphasis on inclusivity and integration creates an affinity between spirituality and feminism.  Additionally, spirituality is necessarily participative in its methodology. Schneiders notes that a majority of graduate students come to the field because of their personal spiritual experiences. She further notes that most of these students hope to enter the field as practitioners: ministers, spiritual directors, etc. The central importance of experience makes great sense. “Just as one cannot understand anxiety unless one has experienced it, or the therapeutic process unless one has participated in it, it is difficult to imagine that one could understand mysticism, 
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discernment, or spiritual direction without some personal participation in a spiritual life in which these phenomena or their analogues were experienced.”  Lastly, because spirituality is participative it is also necessarily self-implicating. On the personal level there are benefits and dangers to self-implication. On the one hand, one could find one’s faith bolstered through participation and self-implication. On the other hand, it could lead to the loss of one’s faith. On the institutional level, questions arise about the objectivity of the researcher and the program. Can personal experience and anecdote be substituted for objective research and analysis? Can one’s religious commitment or spiritual identity cloud or negate one’s critical judgment? Can spirituality faculties and programs operate as agents of proselytism or evangelization? Schneiders’ early provisional assessment was that these fears were unwarranted. She did, however, admit that “this issue of the participant nature of the discipline requires further investigation and clarification.”144 The cumulative weight of all of these factors led Schneiders to conclude that spirituality must be an autonomous, independent discipline within the academy. 145 At the time of the 1986 and 1989 Schneider articles scholarly opinion over the proper place of the study of spirituality within the academy was in disarray. Walter Principe’s position was that spirituality could be situated within both theology and religious studies faculties. The principal difference would be in                                                          144 Ibid, 692-695.    145 See Principe (1983), op cit, 140  
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orientation. Theology faculties would be focused toward established faith communities or theological systems, whereas religious studies faculties would be focused more broadly and inclusively. 146 Ewert Cousins essentially adopted a wait-and-see position due to his perception that spirituality had not, as yet, identified and articulated its contemporary content and methodologies. 147 Bradley Hanson argued that the study of spirituality should be situated in departments of theology or religious studies sub nomine spiritual theology, or something analogous to it. The gravamen of his argument was that spirituality lacked the two distinguishing features of an autonomous discipline: viz., “a distinct subject matter and a distinct approach to that subject matter.”148 Yale scholar Carlos Eire also adopted a wait-and see position. For him spirituality, with its manifold definitions, was akin to the infinite sphere of the philosophers, “with its center everywhere and its circumference nowhere.” His conclusion was that the state of the discipline circa 1990 was reminiscent of a shantytown on the outskirts of a well-organized city. He offered no opinion as to whether spirituality should or should not be an autonomous discipline in the academy. Given the shantytown metaphor, his paper 
                                                        146 Ibid.  147 Ewert H. Cousins, “What is Christian Spirituality,” in Modern Christian Spirituality: 
Methodological and Historical Essays, Bradley C. Hanson, editor (Atlanta: Scholars Press, 1990), 43-4.    148 Bradley C. Hanson, “Spirituality as Spiritual Theology,” in Modern Christian Spirituality: 
Methodological and Historical Essays, Bradley C. Hanson, ed. (Atlanta: Scholars Press, 1990), 45.  
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was “a plea for order in the suburbs.”149 Bernard McGinn adopted a centrist position of a different stripe. On the one hand he linked arms with Walter Principe and others who opined that spirituality can and should be included within the religious studies curricula of both denominational institutions and secular institutions. On the other hand, he expressed an uncertainty as to whether spirituality deserved an autonomous niche within the academy, arguing neither for nor against that result.150  In 1994 Schneiders again argued that spirituality deserved its own niche within the academy by trying to get at its material and formal objects. She began by using psychology as an illustration. The material object of psychology is the human subject. Its formal object, she says, concerns the psychic structures and functions of that subject. The object of spirituality as a discipline is the spiritual life as experience. As such, the discipline studies the spiritual life and the spiritual life. The former construction studies spiritual experience against the horizon of an integrated life. It is holistic rather than episodic. The latter construction studies spiritual experience as part and parcel of the human capacity for self-transcendence. Theology is important in the study of spirituality because spiritual experience, especially Christian spiritual experience, inevitably involves religious phenomena. 
                                                        149 Carlos M. N. Eire, “Major Problems in the Definition of Spirituality as an Academic Discipline,” in Modern Christian Spirituality: Methodological and Historical Essays, Bradley C. Hanson, ed. (Atlanta: Scholars Press, 1990), 54-61.  150 Bernard McGinn, “The Letter and the Spirit: Spirituality as an Academic Discipline,” in Elizabeth A. Dreyer and Mark S. Burrows, Eds., Minding the Spirit: The Study of Christian Spirituality (Baltimore: The Johns Hopkins University Press, 2005), 36-8. 
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The historical-critical approach is likewise important because the spiritual life as experience is lived in and shaped by a specific historical and cultural setting. And though spiritual experience is oftimes theologically articulated and is always historically conditioned, Schneiders argues that her definition of spirituality as “the life project of self-integration through self-transcendence” is broader and more inclusive than either of both of these approaches; and, therefore, deserves its own niche in the academy.151   This dissertation adopts the position of Bernard McGinn, seen above, that spirituality as a discipline can and should be situated within the religious studies curricula of both denominational institutions and secular institutions. Like McGinn, I am uncertain as to whether should be located within an autonomous niche within the academy; and, like McGinn I do not argue either for or against that result.152   By 2010 the landscape had changed, and the new academic field of spirituality had become established in graduate schools. And though there were still some lingering debates between and among scholars as outlined above, “the contours of a recognized discipline [had] emerged.” These contours included 
                                                         151 Sandra Schneiders, “A Hermeneutical Approach to the Study of Spirituality,” in Elizabeth A. Dreyer and Mark S. Burrows, editors, Minding the Spirit: The Study of Christian Spirituality (Baltimore: The Johns Hopkins University Press, 2005), 51-3.   152 McGinn (2005), op cit.  
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“common points of reference, recognized distinctions, sharable definitions, accepted seminal writings, and even technical vocabulary.”153  Bernard McGinn provides a useful survey of the history of the term spirituality in an essay that is a reprint from The Cresset (Valparaiso University) of an address he delivered in the fall of 1992 as part of a conference entitled “Spirituality and Higher Education.”154 To put the cart before the horse, the term spirituality as it is currently, and variously, understood was coined in France at the turn of the twentieth century, and did not appear in English until the 1920s. The term had had many different meanings in the millennia before that.  Beginning with the New Testament, the Greek words for “spirit” (pneuma) and “spiritual” (pneumatikos) were based upon the Old Testament word for the spirit of God (ruah). Pneuma is translated as “spirit” three hundred and sixty four times in the New Testament. The qualifier pneumatikos is translated as “spiritual”                                                          153 Schneiders (2010), op cit, p. 245. According to Schneiders, shared understandings among scholars in the field included the following: “(1) spirituality as an academic discipline is the study of spirituality as lived experience; (2) the lived experience in question is personal and/or communal efforts toward life-integration by self- transcendence toward what is perceived as ultimately valuable; (3) the study of spirituality has at least three possible goals which may be overlapping: academic research in the field, deeper understanding of the nature and process of spiritual growth and participation in that process, practical professional preparation for assisting the spiritual growth of others; (4) spirituality as a research discipline claims to be, without contradiction, both methodologically rigorous and self-implicating; (5) various approaches such as historical, theological, and anthropological – any of which may be more descriptive or prescriptive, hermeneutical or normative, depending on audience, context, and purpose – are valid; (6) the academic field of spirituality is intrinsically interdisciplinary involving both theological and non-theological disciplines; (7) the discipline is multi- or cross-cultural and religiously pluralistic with these characteristics active to various extents in different research projects; (8) research projects tend to involve a phenomenological or descriptive moment which delineates project, purpose, and procedures, an analytical-critical moment using criteria from various sources, culminating in carefully qualified interpretation and constructive engagement of some kind with the lived experience called spirituality. Ibid.   154 McGinn (2005), op cit.  
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fifteen times. It appears another eleven times in such terms as “one who is spiritual,” “spiritual person,” “spiritual good,” “spiritual blessing,” etc.155 In Jerome’s Vulgate the term’s Latin equivalent, spiritualitas, appeared a total of twenty-two times. McGinn goes on to say that a fifth century letter attributed to Jerome still used 
spiritualitas as pneumatikos had been used from the outset in Christianity, i.e. as having a hold on the Spirit of Christ, the source and wellspring of Christian life.156   In the scriptures of the New Testament, Luke identifies that Spirit as the motivating force behind the establishment of the community of Jesus’ followers (Lk. 4:14, Ac. 2:32-33). In the Corinthian correspondence Paul associates the Spirit with the Risen Christ, whereas in John’s Gospel the Spirit is associated with rebirth and truth. “God is spirit, and those who worship him must worship in spirit and truth” (Jn. 4:24).   This overall sense of the meaning of spiritualitas continued into the Middle Ages until the rise of Scholasticism. Throughout these centuries there was no sense of the opposition of spirit and flesh or soul and body as would emerge from the unhappy anthropological dualism of the schoolmen. Until then life in the spirit denoted the conscious choice or desire to fulfill God’s will, whereas life in the flesh denoted the conscious choice or desire to fulfill one’s own will. 157 
                                                         155 Richard E. Whitaker and John R. Kohlenberger, III, The Analytical Concordance to the New 
Revised Standard Version of the New Testament (Grand Rapids: William B. Eerdmans Publishing Company, 2000), 770.   156 McGinn (2005) op cit, 26.   157 Ibid. 
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 By the late Middle Ages the sundry Latin terminology in general, and the term spiritualitas in particular, was beginning to penetrate the developing European vernacular tongues. Its first appearance was in the thirteenth century on Old French as espiritualité. It entered Middle English in the fourteenth- and fifteenth-century. Throughout this time the term retained its original sense of pertaining to the entirety of one’s life. A gradual shift occurred over the sixteenth and seventeenth centuries wherein “spirituality” came to describe a disincarnate interiority that sought spiritual perfection. By the eighteenth and nineteenth centuries the term fell into disuse and was supplanted by such terms as “devotion” and “piety.” In Roman Catholic academic circles the preferred categories were ascetical and mystical theology from the eighteenth century up to the middle of the twentieth century when, as seen above, the term “spirituality” began to come into vogue.158 Present day scholars agree that “spirituality” is a protean term with a fluidity that evades succinct definition. As a consequence of this reality, nearly every scholar has crafted his or her own definition of the term.159                                                                                                                                                                        158 Ibid, 27-8.   159 We have already seen Schneiders’ definition of spirituality as “the experience of consciously striving to integrate one’s life in terms not of isolation and self-absorption but of self-transcendence toward the ultimate value one perceives.” Schneiders (1989), op cit, 682. Ewert Cousins defines the Christian spiritual journey or experience as “ the awakening of the personal center of the human being, by God’s personal grace and Christ’s compassionate, redemptive personal love, within the Christian community, in a journey that leads to personal union with the tri-personal God.” Cousins, op cit, 44. Walter Principe offers a general definition and a Christian definition. General spirituality would be understood as “the way in which a person understands and lives within his or her historical context that aspect of his or her religion, philosophy or ethic that is viewed as the loftiest, noblest, the most calculated to lead to the fullness of the ideal pr perfection being sought.” He defines Christian spirituality as “life in the Spirit as brothers and sisters of Jesus Christ and daughters and sons of the Father.” Principe, op cit, 136. Claire Wolfteich defines spirituality in general as “the 
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 The definition preferred by this author is that proffered by Jon Sobrino. Although Sobrino does not say this explicitly, his definition implies that the spiritual life is first and foremost a life; and,that lives are meant to be lived fully and authentically. Moreover, that which is spiritual is not meant to be seen in contradistinction to that which is physical or historical. To borrow a phrase from John’s gospel, the human subject is a seamless garment (John 19:23b). For Sobrino, therefore, spirituality must be both holistic and historical. “Spirituality is simply the spirit of a subject – an individual or a group – in its relationship with the whole of reality.”160 The phrase “whole of reality” includes all that is “personal, natural, social, political, cultural, and economic” in the life of the subject.161 Since Sobrino views spirituality in terms of the subject’s relationship to or confrontation with all of reality, he insists upon examining the subject’s spirituality by way of a tri-fold 
                                                                                                                                                                     lived experience of faith, a seeking after self-transcendence, an openness to a comforting, Challenging, transforming Other.” Her more focused definition of Christian spirituality is “the openness to and growth in this life, so that we are led into a greater intimacy with God through Jesus Christ and sustained by the continuing grace of the Holy Spirit in loving community.” Claire Wolfteich, “Graceful Work: Practical Theological Study of Spirituality,” Horizons, Vol. 27, No. 1 (Spring 2000), 8-9. Mary Frohlich defines spirituality as “the human spirit fully in act.” She explicates this infelicitous expression by adding that the human spirit fully in act refers to “human persons being, living, acting according to their fullest intrinsic potential – thus, ultimately, in the fullness of interpersonal, communal, and mystical relationship.” Mary Frohlich, “Spiritual Discipline, Discipline of Spirituality: Revisiting Questions of Definition and Method,” in Elizabeth A. Dreyer and Mark S. Burrows, eds., 
Minding the Spirit: The Study of Christian Spirituality (Baltimore: The Johns Hopkins University Press, 2005), 71.   160 Todd Walatka, “Uniting Spirituality and Theology: Jon Sobrino’s Seeking Honesty with the Real,” Spiritus 13:1 (2013), 78.   161 Ibid.  
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analysis: “(1) honesty with the real; (2) fidelity to the real; (3) allowing ourselves to be swept along by the real.”162  Sobrino’s definition of spirituality fits well with the methodology at work in this dissertation. The subjects at the center of this study lived in a particular time, place, and culture. Their experiences and writings were shaped by the cultural and societal forces (e.g. social rank, gender, education, politics, religion) of their era. For example, three of the women under consideration were royal: Marguerite and Elizabeth by birth, Katherine Parr by marriage. They were intimately familiar not only with the privileges of royalty, but also with the pressures and the perils that royalty posed for women. Their spiritual lives and works were forged within that contextual crucible. As a study that’s primary horizon is historical-contextual in its methodology, 163 this dissertation seeks to examine and explore that spiritual                                                          162 Ibid, 20.   163 Scholars in the field have offered nearly as many approaches and methodologies as they have definitions of Spirituality. McGinn suggests three approaches, the theological, the anthropological, and the historical-critical, with the caveat that no single approach is fully satisfactory. McGinn (2005), op cit, 31-33. Schneiders originally suggested an anthropological approach. Schneiders (1989), op cit. In 1994 she revised and rearticulated her position subsequent to criticism from McGinn and Principe. She claimed that the description of her approach as anthropological, whether cultural or theological, was misleading on two fronts. First, because it implied that she favored a single-discipline methodology in the study of spirituality. Second, because it concomitantly implied that she favored a “history of religions” or “scientific study of religions” approach as well. She then posited a hermeneutical approach to the study of spirituality – hermeneutics being understood not as a particular theory or agenda, but rather as a multi-disciplinary and interdisciplinary interpretational strategy. Schneiders (2005), op cit, 51-53. Wolfteich argued that the three principal approaches in spirituality scholarship, the anthropological, the historical-contextual, and the theological, could be integrated through the practical theological study of the discipline. Wolfteich (2000), op cit. Mary Frohlich crafted her approach around a quote she attributed to Bernard Lonergan wherein interiority, like spirituality, is “knowing what you are doing when you are doing it.” Employing Lonergan’s definition, Frohlich basically describes her methodology in the terms of the puerile taunt: “It takes one to know one.” “We cannot know “the human spirit in act,” except as the human spirit in act.” In other words, whenever we evaluate any aspect of spirituality we do so from our own spiritual location. The study of spirituality, therefore, is 
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crucible and its inhabitants, as authentically and sensitively as is humanly possible across a historical and cultural divide of over four centuries, in situ. Following Philip Sheldrake and others, this means that the description of spiritual works, events, and phenomena within the lives of the people and communities at the heart of this study are presented in historical and biographical context.164 In this sense this study seeks to be honest with the real, and faithful to the real, as it existed in the sixteenth-century.   The second horizon against which this study is conducted is also consciously and necessarily anthropological in approach and methodology. In one sense all explorations of the human hunger and quest for self-transcendence are, perforce, anthropological because the only spiritual data that is accessible for the scholar to examine is from the human side of the spiritual experience. We simply have no accessible data from the divine side of the spiritual experience with which to work. That is as true of this study as it is of any other.   The anthropological dimension of this study is seen most clearly, however, in its interdisciplinarity. In addition to history and spirituality, resource is made to literary studies and criticism, feminist studies and criticism, theology, and liturgical studies as auxiliary disciplines. 
                                                                                                                                                                     a spiritual discipline that demands a “structured, committed approach to learning how to live spiritually.” As a self-implicating discipline, its study and methodology involves the transformation of life in addition to the mastery of knowledge. Frohlich, op cit, 66-76.   164 Philip Sheldrake, Spirituality & History: Questions of Interpretation and Method (New York: The Crossroad Publishing Company, 1992).  
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 Lastly, this dissertation makes two principal contributions to the academic study of spirituality. The first contribution advances our understanding of of how spirituality and piety is transmitted from one human subject to another. In doing so it offers a perspective of how people are formed spiritually – in this case by exploring the nexus between parenting (mothering) and spirituality. It will be argued and demonstrated below that Elizabeth I’s lifelong commitment to a specific expression of evangelical piety and spirituality had its origin in the household establishment of her stepmother, Katherine Parr. And, that the transmission of this expression of piety and spirituality from Katherine to Elizabeth laid permanent foundations that were codified in the queen regnant’s religious settlement.  The second principal contribution that this dissertation makes is to the discussion of the spirituality of leadership. While all human decisions and actions are multivalent by nature, some valences are seen more prominently than others in any given decision or course of action. In the case of Elizabeth I, the vector arrow clearly points in the direction of her piety and spirituality. Throughout her long reign Elizabeth was committed to an irenic, moderately evangelical religious settlement – a settlement that was sparing in what it demanded and generous in what it permitted. All were included. No English subject was excluded on formal grounds. She never deviated from this commitment, even when it may have been politically expedient to do so in the short run. Elizabeth, as we will see, was also forgiving and merciful by nature and practice in a day and age when forgiveness and mercy were in short supply. As we will see, Elizabeth’s leadership was informed by 
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her piety and spirituality. These were expressed most clearly in the books of official and private devotion published during her reign.   
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CHAPTER TWO 
MEDIEVAL, RENAISSANCE, AND MID-TUDOR INHERITANCES  
 
The Medieval Inheritance I: Primers  The primers and books of private prayer that are centrally important to this study have their roots in the monastic establishments of the early Church. By the mid-sixth century, when Benedict composed his famous rule, the Divine office was already a central feature of the devotional apparatus of monastic life.1 In the monastic setting the day was divided into eight prayer periods known as hours. The hours, named Matins, Lauds, Prime, Terce, Sext, Nones, Vespers, and Compline, were staggered across the day at three-hour intervals. The day began with Matins being prayed at midnight, followed by Lauds at 3 a.m., Prime at 6 a.m., and so on.2   In antiquity there was considerable local variation in practice as many religious establishments developed their own preferred usages. For many centuries these local usages would be enacted using bulky and unwieldy collections of psalters, antiphonaries, homiliaries, legendaries, and other anthologies that were                                                         1 Katherine Elliot van Liere, “Catholic Reform of the Divine Office in the Sixteenth Century: The Breviary of Cardinal Francisco de Quinones,” in Karin Maag and John D. Witvliet, editors, Worship 
in Medieval and Early Modern Europe: Change and Continuity in Religious Practice (Notre Dame, IN: University of Notre Dame Press, 2004), 175.  2 Susan Felch, “The Development of the English Prayer Book,” in Ibid, 145.  
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compatible with the sedentary monastic life. By the eighth century, however, many dioceses were requiring their secular clergy to pray the hours in imitation of the monastic practice. For these solitary priests, and the later thirteenth-century mendicant orders (Dominicans and Franciscans), the monastic anthologies were cumbersome. Their need for a more unified, compact, and portable compendium gave rise in the High Middle Ages to volumes called Breviaries, after the Latin word for “brief,” which contained the rules, chants, prayers and other texts needed to pray the Divine Office. Over time the Breviaries became exceedingly popular.3  By the thirteenth century laypeople were becoming increasingly interested in praying the canonical hours in imitation of the monks and clergy. Their devotional needs gave rise to sundry versions of what was known as the Book of Hours. As was true of the ancient monastic practices, there was considerable variation between and among manuscripts of the Book of Hours composed in different religious settings, as each center developed its own distinct usage. It is therefore probably more accurate and preferable to speak and think in terms of books of hours. 4  The books of hours were late medieval best sellers. They ordinarily contained streamlined versions of the eight canonical monastic hours suited to the needs of the active layperson. Their centerpiece, however, was a single set of canonical hours gathered in an office known as the Little Office of the Blessed Virgin                                                         3 van Liere, op cit,175-78.  4 Felch (2004), op cit, 143-44.  
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Mary (“Little Office”). The Little Office, which dates to the eighth century, did not appear in Breviary manuscripts until the eleventh century. Its inclusion in the books of hours offered the layperson a simplified daily devotion of a single service.5 In addition to the canonical hours and the Little Office, any given book of hours might include such elements as prayers to the Virgin; the seven Penitential Psalms; Psalms of the Passion; the Litany; the Dirige (Office of the Dead); and the Fifteen Oes of Saint Bridget.6  In England this staple of medieval lay devotion became known as the Primer. The usage of Sarum was the primer that appealed to the broadest audience in late medieval England.  Sarum is the ancient name for the town of Salisbury.7  Although the primers were religious devotional aids based upon familiar usages of the church, they were not official ecclesiastical publications.8  This does not mean, however, that they were free of ecclesiastical regulation. From about 1490 when William Caxton, the first English printer, published Horae ad usum 
Sarum, until about 1523, the texts of biblical material in primers were required to be printed in Latin by church injunction. Printers were permitted the leeway to use the vernacular for rubrics and some non-scriptural prayers.9                                                         5 Ibid, 144.  6 Ibid.  7 Charles C. Butterworth, The English Primers (1529-1545): Their Publication and Connection 
with the English Bible and the Reformation in England (New York: Octagon Books, 1971), 2-3.  8 Ibid, 3.  9 Ibid, 3-6. 
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 The first English evangelical primer printed entirely in the vernacular was George Joye’s Ortulus animae or “garden of the soul.”10 Despite Luther’s diatribe against such metaphors as gardens, flowers, herbs and the like, these metaphors remained popular in English evangelical circles for titles to devotional works well into Elizabeth’s reign. One such example is Thomas Becon’s Pomander of Prayer (STC 1746.5). Another is a prayer book we will examine in a later section, Anne Wheathill’s Holesome hearbs (STC 25329). 11  Joye’s work is devoid of woodcuts and other traditional visual ornamentation. His calendar is shortened. Traditional devotional staples such as the fifteen Gradual Psalms, the Litany, and the Dirige are absent, the Penitential Psalms are now called the Seven Psalms, and the traditional Vulgate Psalter is replaced by Joye’s translation of Bucer’s Latin Psalter.12  The next evangelical English language primer printed in England was published in London in 1534 by John Byddell for William Marshall. 13  The Marshall primer was an evangelical primer that was heavily reliant upon Lutheran material.  In a dramatic and eloquent break with all earlier primers, Marshall’s book, which was heavily dependent on Luther’s writings, omitted the                                                                                                                                                                       10 Anonymous, Ortulus animae the garden of the soule (Argentine [i.e. Antwerp], Francis Fox, 1530) (STC 13828.4).  11 Felch (2004), op cit, 151.  12 Ibid.  13 Ibid, 50, 52. A prymer with certeyn prayers [et] godly meditations, very necessary for all 
people that understande not the Latyne tongue. Cum priuilegio regali. (London: Johan Byddell, 1534) (STC 15986).  
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Litany of the Saints and the “Dirige,” and contained no other prayers for the dead, while the preface launched an all-out attack on the legends of the saints and on traditional primers “garnished with glorious titles and with red letters, promising much grace and pardon” which have “sore deceived the unlearned multitude.” Marshall called for “sharp reformation” of such abuses, a call whose significance was perhaps to be read in the light of the colophon of the book, which claimed that it was printed  “cum gratia et privilegio regali.”14   The Marshall primer of 1534 was not well received by the public. Its rejection caused Marshall to publish an amended primer in 1535 that restored the litany and the Dirige. In the preface to the 1535 primer Marshall tried to soft sell some of his objections to the litany, claiming that he meant no insult to the Virgin or the saints, and that there might be appropriate circumstances under which they might be prayed to. Marshall then went on to attack some of the most venerable and beloved devotional materials in the traditional primers, including a renewed attack on the Dirige, and, new attacks on certain collects to the saints, the Salve Regina, The Fifteen Oes, and similar prayers.15  The fact that the Marshall prayer book carried the royal “privilege” for a period of six years gave it the appearance of official sanction. Then, as now, the privilege was often misunderstood. Royal privileges were, in essence, permits that only confirmed the printer’s right to produce the work. Unlike the Catholic imprimatur, the royal privilege did not imply either that the contents of the work 
                                                        14 Duffy (1992), op cit, 382.  15 Ibid.  
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were acceptable, or that the work was approved for the consumption of the reading public. 16  The Joye Ortulus and the Marshall prayer books spurred the printing of a plethora of primers from across the confessional and devotional spectra. Susan Felch divides these primers into traditional, transitional, reformed, and Scriptural primers.17  The explosive proliferation of these materials was unsettling to the Crown, whose response was to publish an authorized primer in English on May 29, 1545. 18 The title on its face demanded uniformity. The king’s authorized primer was “to be taught, lerned, [and] read: and none other to be used throughout all his dominions.”19  The preface explained that this drive toward uniformity was necessary because the diversity in primers was a cause of strife and disputation rather than edification.20  Duffy laments the authorized primer of 1545 as a “notable blow at one of the strongholds of traditional religion.”21 His somewhat exaggerated view is derived in large part from his tendency to focus firmly on what has been excised, rather than on what has been retained. By focusing on the former, one sees disruption; by                                                         16 Butterworth, op cit, 53.  17 Felch (2004), op cit,152.  18 Ibid.  19 The primer, set foorth by the Kynges maiestie and his clergy, to be taught, lerned, [and] read: 
and none other to be used throughout all his dominions (London; Richard Grafton, 1545) (STC 16034).  20 Ibid. See also, Felch (2004), op cit, 152.  21 Duffy (1992), op cit, 444.  
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focusing on the latter, one sees continuity. On balance, Henry’s authorized primer of 1545 is a traditional prayer book. No evangelical material has been included – whether from Joye, Marshall, or any of their sympathizers. Moreover, traditional material not found in the evangelical primers has been reinstated. This material includes the canonical hours, the Litany, the Dirige, and the Psalms of the Passion. The excised devotional material includes a reduction, though not total elimination, of prayers to Mary and the saints. Also excised are promises of indulgences.22  Henry died in January of 1547. He was succeeded by his son Edward VI, who acceded to the throne in his nonage on February 20, 1547. The first important event in Edward’s reign from a devotional point of view was undoubtedly the publication of Archbishop Thomas Cranmer’s first Book of Common Prayer in 1549. The Book of Common Prayer (1549) regularized the public worship of the realm by providing the church with a self-contained collection of set services in English. It also regularized the pattern of private daily devotions as well. Cranmer altered the shape of the traditional medieval hours of prayer, compressing the traditional eight monastic hours of prayer into two services. Matins, Lauds, and Prime were merged to for a single service of Morning Prayer. Vespers and Compline were combined to form a single service of Evening Prayer. Terce, Sext, and Nones disappeared altogether.23 
                                                        22 Felch (2004), op cit.  23 Ibid.  
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 “Successive editions of Henry’s book had undergone some modification in Edward’s reign, but the distinctive Edwardian primer, issued only in 1553, 24 had effectively jettisoned every remaining link with the primers current before the break with Rome.”25 The monastic hours were gone, replaced by the services of Morning and Evening Prayer from the Book of Common Prayer (1549). The traditional litany was replaced by Cranmer’s English litany of 1544, which also appeared in the Book of Common Prayer (1549).26 Also excised were the Hours of the Virgin, the Dirige, the Commendations, and the Psalms of the Passion. In their place were a number of “Sundry Godly Prayers for Divers Purposes,” including prayers for certain vocations and classes of people. “Heavily didactic and penitential in tone, it is light-years away from the traditional primers, and it is an inescapably Protestant book.27 It should be noted that whereas there was only one print run of the authorized Edwardian Primer issued shortly before the young king’s premature death, Elizabeth permitted an additional six editions to be printed, and to exist side-by-side with her own authorized primer, during her reign. 28 This is further evidence of her commitment to inclusivity in her church. 
                                                        24 A prymmer or boke of priuate prayer nedeful to be used of al faythfull Christianes. Which 
boke is auctorysed and set fourth by the kings maiestie, to be taught, learned, redde and used of al hys 
louynge subiectes. Continue in prayer. (London: William Seres, 1553) (STC 20373).   25 Duffy (1992), op cit, 537.  26 Felch (2004), op cit.  27 Duffy (1992), op cit, 537-8.  28 Felch (2004), op cit.  
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 The traditional primer existed in memory only by the time Mary I acceded to the throne in the summer of 1553. With a Catholic queen on the throne free lance printers scurried to fill the publishing void. By 1554 Latin editions of the traditional Sarum Primer began to appear. Other editions in both English and Latin continued to be produced throughout the Marian reign. Some of the early primers were printed on the Continent. Others were printed in London. The Marian government, having learned from its predecessors that primers were instrumental in the settlement of religion, was very tolerant toward the production of orthodox, traditional materials.29   The first Marian primer put forth by authority was published on June 4, 1555 by John Wayland. 30 Wayland’s authority, however, was not established by royal injunction, but rather by letters patent issued by Philip and Mary granting him and his assigns the exclusive right to print all authorized primers for the use of their loving subjects (sig Dd iiii v). The Marian Primer contains a fifteen-year Almanac, a Calendar, a series of devout morning prayers, a confession, a series of Meditations upon the Passion, Athanasius’ Creed, the Gospels of the four Evangelists, the Pater Noster, the Ave Maria, the Creed, and the Ten Commandments. It also contains the Matins of our Blessed Lady, the Prime and hours of our Lady at the Cross, the Fifteen 
                                                        29 Duffy (1992) op cit, 538.  30 An uniform and catholyke prymer in Latin and English, with many godly and deuout prayers, 
newly set forth by certayne of the cleargye with the assente of the moste reuerende father in god Lorde 
Cardinall Pole hys grace: to be used (al other sette a parte) of al the kyng and Quenes maiesties louinge 
subjects through oute all their realms and dominions, according to the Quenes hyghnes letters patentes 
in that behalf given (London: John Wayland, 1555) (STC 16060). 
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Oes of Saint Bridget, the Seven Penitential Psalms, the Litany and Suffrages, the verses of Saint Bernard, the Dirige and the Commendations, and the Psalms of the Passion, and fifty devout prayers containing whatsoever is meet to be prayed for (sig. Dd iiii r).  Duffy brings our attention to the “fifty devout prayers containing whatsoever is meet to be prayed for.” First, as he correctly notes, the prayers actually number more than sixty, and whereas many portions of the book are printed in Latin and English, these prayers appear in English only. Among them are traditional prayers found in pre-Reformation primers. There are also nearly two dozen “Godly Prayers” from the Henrician Primer, some of which were written by such Protestant authors as Thomas Becon and Wolfgang Capito. “Many of the prayers are scriptural paraphrases published by reformers like Taverner in the 1530s. The editor even retained the Protestant rewriting of one of the most beloved Catholic prayers to the Virgin, the ‘Salve Regina,’ as a prayer to Christ, ‘Hail heavenly kynge, father of mercy.’” 31 Duffy also points out that the Marian Primer is silent with respect to indulgences and miraculous legends. “The wonder world of charm, pardon, and promise in the older primers had gone for ever.”32   The Marian Primer was a huge success, going through thirteen print runs in the queen’s short five-year reign.33 Much of its contents was reprinted in 1602 in a                                                         31 Duffy (1992), op cit, 538-542.  32 Ibid, 540.  33 Ibid, 538. 
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work entitled A right godly rule how all faithfull Christians ought to occupy and 
exercise themselves in their dayly prayers.34  Mary I died on November 17, 1558. Her sister, Elizabeth I, acceded to the throne as of that date. In 1559 Elizabeth’s government issued an official Primer in English.35 This Elizabethan Primer of 1559 had much more in common with the Henrician Primer of 1545 than the Edwardian Primer of 1553. Elizabeth’s religious 
modus operandi, especially early in her reign, was to soften the more starkly Protestant features of the public and private devotional materials she inherited in order to make provision for those of her citizens who still yearned for more traditional devotional practices and understandings.36  Elizabeth included many traditional devotions in her primer. The eight canonical offices were restored, though the middle three hours were renamed the Third Hour, the Sixth Hour, and the Ninth Hour. The Seven Penitential Psalms were included under the name “The Seven Psalms.” The Seven Psalms were followed by the Litany and Suffrages, the Dirige (Office of the Dead), which included three collects for the dead at the end of the service, and the Commendations. The traditional material is rounded out by two sets of Passion devotions (The Passion of                                                                                                                                                                       34 Anonymous, A right godly rule how all faithfull Christians ought to occupie and exercise 
themselues in their dayly prayers (London: F. Kyngston, 1602) (STC 21446.7). See, Felch (2008), op cit, 28.  35 The primer set furth at large, with many godly and deoute prayers (London: William Seres, 1559) (STC 16087).  36 Felch (2004), op cit. Duffy (1992), op cit, 567-8.  
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Our Lord Written by Saint John, and Prayers of the Passion of Our Savior Jesus Christ), and the prayer O bone Jesu (“O good Jesus”).37  Interestingly, Elizabeth did not include the traditional set of prayers known as the Fifteen Oes of Saint Bridget in her 1559 Primer. Those prayers were picked up in 1578 in the fourth and final prayer book set forth under authority during Elizabeth’s reign, Richard Daye’s A booke of Christian prayers.38 The significance of Daye’s inclusion of those prayers in his 1578 prayer book, though not in his earlier 1569 prayer book, will be discussed in a later chapter.  Over time, the Book of Common Prayer, which contained the Litany and the offices of Morning and Evening prayer, made traditional looking primers obsolete. During Elizabeth’s reign there was a steady shift away from the primers and toward books of private prayer containing compilations of occasional and topical prayers. In this dissertation we will examine transitional primers by Henry Bull and John and Richard Daye together with books of prayers compiled by Elizabeth Tyrwhit and Anne Wheathill. The Books of Common Prayer (1549, 1552, and 1559), the primers, and the private prayer book compilations all share a common heritage: their roots are in the breviaries and books of hours of the late medieval church. 39                                                          37 STC 16087  38 Richard Daye, A booke of Christian prayers, collected out of the auncie[n]t writers, and best 
learned in our time, worthy to be read with an earnest mynde of all Christians, in these daungerous and 
troublesome days, that God for Christes sake will tey still be mercyfull unto us (London: John Daye, 1578) (STC 6429).  39 Felch (2004), op. cit, 154.  
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The Medieval Inheritance II: Passion Devotion   Passion devotion was at the epicenter of late medieval public and private devotion. In public devotion it was aided and encouraged by the visual stimulus of the crucifix and other representations of Christ’s sufferings that were prominent and centrally displayed in late medieval English churches. The prominence of the crucifix in corporate liturgy was matched by the prominence of Passion prayers, meditations, and other devotions in books of hours and primers. 40 “In England as elsewhere the Bernardine tradition of affective meditation on the Passion, enriched and extended by the Franciscans, had become without any rival the central devotional activity of all seriously minded Christians.”41  Though cyclical representations of the Passion began in the fourth through sixth centuries, they did not begin to reach their high point until the late fifteenth century up to and including the 1530s. “Cyclical” means that the narrative presentations of Christ’s Passion cycled through the last days and hours of his life.   While there was variation from presentation to presentation in the sundry primers and books of hours, most followed a fairly predictable three-part selection of scenes. The first part typically included Jesus’ triumphal entry into Jerusalem up to and including the end of the Last Supper. The middle cycle usually began with the agony in the garden, followed by the arrest and trial, various mocking scenes, an “ecce homo” scene, and Christ’s wrongful condemnation. The final cycle often began                                                         40 Duffy (1992), op cit, 234-5.  41 Ibid.  
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with Jesus receiving and bearing his cross, and continued with the crucifixion, Jesus’ death on the cross, a pieta scene, and Jesus’ burial.42 Some presentations might add a postscript that included the resurrection and post-resurrections events up to the coming of the Holy Spirit on Pentecost.43  Jan Rhodes has shown that there were traditional Passion narratives that included a rendition of the Blessed Virgin’s parallel sufferings. Some versions intertwined her sufferings with those of Jesus. Others presented her sufferings in a separate section devoted exclusively to her. In both cases Mary typically enters the narrative as Jesus begins to bear his cross. The cycle continues with Mary keeping vigil at the foot of the cross with Saint John, followed by Jesus death, a pieta scene, his burial, and post-Resurrection appearances. The descriptions contained within the Marian Passion cycle are often the reverse parallel of the descriptions contained within Christ’s Passion cycle. Where, for example, Christ’s cheeks are described as red and bruised from being struck during his mockery, Mary’s are described as being ashen from grief and sorrow. 44 The moral of the Marian Passion cycle was usually that Mary alone was faithful throughout the ordeal because of her faith in the resurrection.45 
                                                        42 Jan Rhodes, “Private Devotion in England on the Eve of the Reformation” (Unpublished PhD Thesis; Durham, 1974), 401-2.  43 Ibid.  44 Ibid, 411-415.  45 Ibid.  
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 In the late medieval period the Virgin was sometimes portrayed as exhibiting an unrestrained and hysterical grief reminiscent of that of Margery Kempe. “In an age of highly wrought emotions, where ready tears were widely attested and expected, these scenes were the unmistakable demonstration of the extent and depth of Mary’s sorrow.”46  Meditations and portrayals of the Passion of Christ were staples in traditional primers and books of hours well into the 1530s. The most substantial and comprehensive English presentation from that decade was John Fewterer’s translation of Ulrich Pinder’s The myrrour or glasse of Christes passion.47 Fewterer’s work has important links to this study. A monk at Scion and a trained humanist, Fewterer and his brother monks were dedicated to bringing traditional Christocentric piety, including Passion devotion, to a wide audience of lay people. They were correspondents and friends of Sir Thomas More and Bishop John Fisher. The works of Fewterer and his brother monks, especially the metaphor of the Book of the Crucifix, figure prominently in the works and sermons of John Fisher.48 Fisher’s Good Friday sermon, which contains his version of the Book of the Crucifix, is discussed at length in Chapter Three in connection with Katherine Parr’s 
Lamentacion of a sinner.                                                         46 Ibid, 419.  47 Ulrich Pinder, The myrrour or glasse of Christes passion, John Fewterer, translator (London: Robert Redman, 1534) (STC  14553).  48Eamon Duffy, “The Spirituality of John Fisher,” in Brendan Bradshaw and Eamon Duffy, eds., 
Humanism, Reform and the Reformation: The Career of Bishop John Fisher (Cambridge: Cambridge University Press, 2008 reprint), 223.  
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 For Duffy, the traditional devotions and pieties of men like Fisher and the monks of Scion looked forward as well as backward. “They held together a loyalty to the affective piety of the middle-ages with an openness to the resources of the new learning, and a concern for religious reform and lay religious formation. Their religion…was unselfconsciously traditional, yet they laid out many of the lines along which later Tudor devotion, Catholic or Protestant, would develop.”49  Fewterer’s translation of Pinder is a composite work that cites both traditional (e.g. Augustine, Anselm, Jerome, Bonaventure and Bernard) and contemporary Continental (e.g. Simone de Cassia, Reinhardus de Laudenburg, Jordanus of Quedlinburg and Ludolphus of Saxonia) authors and authorities in its marginalia.50 Much of the book’s content consists of a gathering together of traditional and contemporary devotional material that had previously been scattered across a plethora of devotional works. It is important as a late medieval derivative compilation because it highlights the ongoing importance and popularity of traditional medieval Passion devotion on the eve of the English reformations.51   Fewterer dedicated his translation to John Hussey (c.1466-1537), Baron of Sleaford, and Chamberlain to Mary I until the dissolution of her household in late 1533. Hussey was devout man, and perhaps somewhat old-fashioned by the standards of his day. His will requested that he be buried in the monastic priory of                                                         49 Ibid, 223-4.  50 Rhodes, op cit, 325.   51 Ibid.  
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the Gilbertines. Like Fisher and More, Hussey was hostile toward the changes in religion that Henry’s policies were ushering in. Whether rightly or wrongly, he came to be seen as one of the leaders of the Pilgrimage of Grace along with Thomas, Baron Darcy, and others. Hussey and Darcy were convicted for their alleged complicity in the Pilgrimage. Hussey went to the block in Lincoln on June 29, 1537. 52  In his preface Fewterer exhorted Hussey to meditate upon Christ’s Passion: “I know no thynge more comfortable to man…than the continnal meditacion of the passion of our lorde god Jesus Christ, for the exercyses of all other spirituall meditacions may be reduced and brought unto this” (sig ii r). Before concluding his preface, Fewterer, who referred to himself as Hussey’s orator, reiterated his conviction that all spiritual exercises and devotions were subsumed within the meditation upon Christ’s Passion, and commended that devotion to Hussey and his family (sig iii r).  After the preface, Fewterer’s translation is divided into a Prologue and ten Particles. Each Particle is subdivided into chapters. In all there are a total of sixty-five chapters, some of which end with a prayer. Fewterer’s prayers were gathered together and published separately, without attribution, as Deuoute prayers in 
Englysshe of thactes of our redemption (c.1535). 53 
                                                        52 R.W. Hoyle, “Hussey, John, Baron Hussey (1465/6-1537,” Oxford Dictionary of National 
Biography (Oxford: Oxford University Press, 2004; online edition, Jan. 2015), 1-3.  53 Anonymous, Deuoute prayers in Englysshe of thactes of our redemption (London: Robert Redman, 1535?) (STC 20193.5). See also J.T. Rhodes, “Fewterer, John (d.1536),” Oxford Dictionary of 
National Biography (Oxford: Oxford University Press, 2004; online edition), 1.  
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 As was true for much of late-medieval devotional literature, there is not always a clear line of demarcation in Fewterer between narrative description, meditation, and prayer.54 The First Particle ends with a clearly defined prayer addressed to Christ. “O Lorde Jesu Christ the sonne of the liuynge god, for thyn unspeakable pitye / and moste excellent lyfe of the moste holy mother Marie / and for the merites os Saynt Francisce / and of all thy saints / graunt (we beseche the) unto us most wretched synners…that nothynge shulde comforth us and abide in our hert / but thy deth and passion / and nothynge displease or trouble us / but our owne synne and wretchedness. Amen” (sig Aiiii r).  The First Particle, divided into two chapters, is entitled “An exhortation to move men unto the meditation of Christes passion.” The Second Particle, divided into five chapters, concerns the mean and manner of the remembrance of Christ’s Passion. The Third Particle, divided into five chapters, addresses how we should feel Christ’s Passion within ourselves. The Fourth Particle, divided into six chapters, again addresses the diverse manners and ways of remembering Christ’s Passion.   For this study the Fourth Particle is especially important because it is in that Particle that Fewterer first introduces the image of the crucifix as a book. As we will see at greater length in Chapter Three of this study, this image was picked up and explored at length by Bishop John Fisher in an undated Good Friday sermon based upon a spiritual exegesis of Ezekiel’s scroll. Katherine Parr apparently picked the image up from Fisher in her Lamentacion of a sinner (1547) and transmitted it to                                                         54 Rhodes, op cit, 421. 
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Princess Elizabeth who steadfastly maintained a silver crucifix flanked by two silver devotional candles in her chapel royal throughout her long reign.  Rhodes refers to the metaphor of the crucifix as a book as a long-standing image of widespread application. For him the two most elaborate versions of it date from the fourteenth century in Richard Rolle’s Meditations on the Passion and the monk of Farne’s Meditation on Christ Crucified.55 Duffy traces the metaphor through Rolle and such compendia as Ludolph the Carthusian’s Vitae Christae, the pseudo-Bonaventuran Meditationes Vitae Christi, “Nicholas Love’s version of which was the most popular English book of the fifteenth century,” 56 and finally to the passion narrative in the Legenda Aurea.57 Duffy goes on to say that all of these compendia, Fisher’s sermon, and the later appropriation by Katherine Parr and Elizabeth I, are all indebted to Saint Bernard who originated the metaphor of the planctus Christi.  Bernard, Duffy says, put Christ’s sufferings on the lips of the dead or dying Christ in an effort to shame and urge sinners toward repentance and compassion for their Lord. Bernard’s image dominated the piety of late-medieval English Christians.58  Beginning in the twelfth century, preachers and writers on the Passion often creatively backfilled the Gospel accounts of Christ’s Passion in order to present a 
                                                        55 Rhodes, op cit, 394.  56 Duffy (2008 reprint), op cit, 213.  57 Ibid.  58 Ibid.  
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richer and more exquisitely detailed narrative of suffering. 59 As we shall see in Chapter Three, Bishop John Fisher’s Good Friday sermon brought this technique into full blossom. Fisher’s creative appropriation “of the rich and varied tradition of late medieval piety,” does not suggest “a plodding and dogged persistence in well-tried tricks, but a deliberate and confident redirection of traditional materials…achieved by manipulating classic and even hackneyed devotional topoi.”60 This was the legacy he passed on to Katherine and Elizabeth I.   Fewterer’s Fourth Particle, in which he introduces what he styles as the Book of the Cross, contains six chapters on the ways to remember Christ’s Passion. In his presentation Fewterer begins with the ways in which the devout might consider the Passion with the resolve to follow it. He then turns to developing compassion for the Passion, and to grow to marvel and joy at it. In the fifth and sixth chapters the reader is urged to relent his heart into the Passion and rest in it (sig Biii r).  Fewterer develops the metaphor of the Book of the Cross in the first chapter.  Fewterer’s treatment is much shorter and more restrained than Fisher’s, perhaps because he was working within a different genre than Fisher. “To folowe Christe (I say) in his passion and deth by a continuall remembraunce / a louynge and affectuous compassion and by virtuous operation: is thexemplar of perfection of all lyfe and treuth / so that this passion be our rule and thordre of our livynge in all our                                                         59 Christopher Boyd Brown, editor, Martin Luther, Sermons on the Gospel of Saint John, 
Chapters 17-20, Luther’s Works 69 (St. Louis: Concordia Publishing House, 2009), 128.  60Duffy (2008 reprint), op cit, 212-3. 
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meritorious dedes. For Christe is as a boke layd open on the pulpyt of the crosse / where as he taught obedience / pacience / mekenes and charitie / for the whiche: if we dayly use and performe them / we shalbe crowned in eternall felicitie” (sig Biii v).  In chapter three Fewterer has the Sanhedrin conduct Christ’s trial in a monastic chapter like setting: “And specially we shuld lerne here / how our sauiour Christe behaued hym self in the chapitre / whiche was holden and kept for hym” (sig B iii v). Quoting Saint Bernard, Fewterer recounts Christ’s behavior in chapter, juxtaposing it to that of his contemporary followers. “Jesus stode before the president: inclynynge or bowynge down his heed / speakynge but fewe words with a softe voyce / a quiete chere or countenaunce / lokynge downwarde to the erthe / and redy to receyue or beare patiently all rebukes and beatynges / which thynges / whan we do nat: or ells be negligent to do and suffer them how can or may we say that we folowe Christ” (sig Biii v).  A brief comparison here with John Fisher’s Good Friday sermon61, considered in greater detail in Chapter Three, might be helpful. Fisher begins by quoting Ezekiel, that the book of lamentations, song, and woe was as sweet in his mouth as honey. He then goes on to say: “This booke to our purpose may bee taken 
                                                        61 John Fisher, “A Sermon verie fruitfull, godly, and learned, upon thys sentence of the Prophet Ezechiell, “Lamentationes, Carmen, et va, very aptly applied unto the passion of Christ: Preached upon a good Friday, by the same John Fisher, Bishop of Rochester,” in A spiritual 
consolation, written by Iohn Fyssher, Bishoppe of Rochester, to hys sister Elizabeth, at suche tyme as hee 
was prisoner in the Tower of London. Uery necessary, and commodious for all those that mynde to leade 
a virtuous lyfe: also to admonish them, to be at all tymes prepared to dye, and seemeth to bee spoken in 
the person of one that was sodainly preuented by death (London: W. Carter, 1578) (STC 10899). 
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unto us, the crucifixe, the which doubtlesse is a merueylous boke” (sig Ciii r-v). Later, in an introduction to the second of two litany-like sequences at the beginning of the sermon, Fisher invites his audience to “beholde and vew euery part of this blessed body, what payne it endured for for thy sake” (sig F v v). There follows a series of nine verses, each of which begins with “seest thou not.” Two examples should suffice. “Seest thou not his eyes, how they bee fylled with blood and bytter teares? Seest thou not his eares, how they be filled with blasphemous rebukes, and oprobrious words” (sig Fv v – Fvi r). Fisher’s presentation clearly has an enhanced level of affectivity and urgency.  In the Third Chapter of the Fourth Particle Fewterer turns to a second theme that is prominent in Fisher’s sermon: that the Passion is a marvelous or wonderful thing. “Thyrdly we shulde considre the passion of Christe to meruayl thereof. It is a wonderous thyng to consydre / who suffered / what he suffered / and for whom he suffered. Fyrst I say it is a meruaylous thynge to consydre who suffered. It was the son of god theternall / and onely sonne of god / very god and man / all good / all mighty / all wyse / the kynge of glorie” (sig Bv v).  In the next sentence, continuing the “marvelous thing” theme, Fewterer backdates the beginning Christ’s Passion to his conception. “And what did he suffer? To ne layd and and to abyde as an infirme and frayle chylde, ix monethes in his mother’s wombe to be poorly borne / to be chafed and dryuen in to a straunge countre / he suffered hongre / thirst / heat / cold / penurie / pouerty / tempests / stormes / persecutions…with many other paynes and sorowes” (sig Bv v). 
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 In his Good Friday sermon, Fisher picked up Fewterer’s “marvelous thing” theme and expanded it in eleven litany-like verses, each of which began with “is it not a wonderful thing.” Once again, two examples will suffice. “Is it not a wonderfull thing, that hee that is the Lorde of heauen and earth, and all other creatures, would suffer him selfe to be bound of those vyllaynes wyth ropes lyke a thief? Is it not a wonderful thing that he that hath so great might and power, would suffer him selfe to be taken of his cruell and mortall enimyes, and so led unto all these paynes” (sig E iiii r-v). Once again, Fisher’s exhortation has a greater and more sustained affectivity and urgency than that found in Fewterer.   Duffy contends that Fisher’s Good Friday sermon is as influenced by and indebted to his contemporary humanism as it is to his medieval inheritance. Fisher, he says, shares the vision Erasmus set out in his Paraclesis, where devout, common lay men and women would meditate upon the Passion as they went about their secular vocations. For Duffy the major distinction between Erasmus and Fisher is a two-fold difference in vision. First, Erasmus literally wanted to put the scriptures in everyone’s hands. Secondly, Erasmus’ theological anthropology was two-tiered. The top tier was made up of the spiritually mature or elite who were capable of experiencing true devotion through the scriptures without mediation. The bottom tier was made up of the so-called “weak in Christ,” Christians that were unable to move beyond traditional affective devotions.62   
                                                        62 Duffy (2008 reprint), op cit, 215-6.  
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 In Fisher’s view the only necessary book was the Book of the Crucifix. In it was all of the wisdom and nourishment the devout Christian would ever need. Because its spiritual lessons and resources were inexhaustible, it was as appropriate and necessary for simple laymen and women as it was for the learned divines.63   For Fisher the Passion devotions of the late medieval church were ever new and vital, always “putting out new branches and bearing new fruit.”64 His problem with the Church’s devotional repertoire was not that it was corrupt or spent, or that it was insufficient in content. Rather, the problem for him was that contemporary English Christians were practicing it insufficiently.65  Fisher believed that authentic affective devotion involved the entire person at depth - mind, heart, and soul - producing sighs and tears of either joy or penitence. According to Duffy, it was a form of piety that the English reformers were never quite able to extirpate. It was picked up and passed on by Cranmer in one of the title deeds of the English reformation, the Book of Common Prayer, most notably in the General Confession. “If Fisher is to be judged medieval, so must Cranmer.”66   The reformers were deeply disturbed by two aspects of traditional medieval passion piety. One was with the promise of indulgences that allegedly accompanied 
                                                        63 Ibid, 216.  64 Ibid, 218-9.  65 Ibid.   66 Ibid, 223, citing, Gregory Dix, The Shape of the Liturgy (London: Dacre Press, 1945), 605ff.  
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Passion devotions. The second aspect was what they saw as an improper stress on the humanity of Jesus in derogation of his divinity.   A turn can be seen in England in the late 1530s when there was a shift away from medieval Passion piety in favor of what might be described as an evangelical resurrection piety. According to Rhodes, there was really only one additional work from 1534 on whose title suggested that it might be in continuity with the late medieval tradition.67 The work was entitled “A deoute frutefull and godlye remembraunce of the passion of oure sauioure Christ Jesu.” First published in English in the Byddell-Marshall Primer of 1534,68 it was printed again in Certeine 
prayers and godly meditatyons in 1538. 69 “It is a translation of Luther’s ‘Ein Sermon von der Betrachtung des heilegen Leidens Christi’ of 1519.”70  Following Byddell’s Primer, Luther begins by taking those who have an imperfect or superstitious understanding of the Passion to task. First, are those who are “furious against the blinde Jewes and Judas, their guide,” through whom Christ, the innocent lamb, was betrayed to die. To Luther, this is not a remembrance of the Passion. Rather it is a remembrance of the perfidy of Judas and the wickedness of the Jews (sig Jiii v).                                                         67 Rhodes, op cit, 448.  68 A prymer in Englyshe with certeyn prayers [et] godly meditations, bery necessary for all 
people that understand not the Latyne tongue (London: Johan Byddell for Wyllyam Marshall, 1534) (STC 15986) (sig J iii v – K vi r).   69 Martin Luther, Certeine prayers and godly meditacyons (Antwerp: H. Peeterson van Mideelburch?, 1538) (STC 20193) (sig L viii v – N iiii r).  70 Rhodes, op cit. 
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 Next are those who who superstitiously seek protection from “fyre, water and other perilous ioparties” in various and sundry talisman such as carved images, paintings, crosses, and other “tryfles.” “As though,” Luther says, “the crosse of Christ wulde delyuer them from such outward trubles and not rather the contrary” (sig Jiiii r).   When true believers behold the Christ’s Passion they “consider and marke…theyr owne synnes and enormityes which were the cause and grounde of his passion and death” (sig Jv r). This shocks the conscience of the believer, causing him to tremble with fear. For Luther, the sinner’s consolation is through faith in Christ’s work of redemption by his Passion, and trust in God’s merciful benevolence. It is a perspectival shift from what happened to Christ during his Passion, to what happens to mankind as a result of his Passion. “Whereas medieval writers spoke of the meritorious fruits of meditation on the Passion, Luther wanted to encourage meditation on the fruit of the Passion: i.e. the forgiveness of sins.”71  Medieval Passion piety, based as it was upon the suffering Jesus endured in his humanity, was more anthropological than Christological. Luther’s focus on what Christ has accomplished in his resurrection is more Christological than anthropological. This is the direction in which English evangelical Passion piety began to move beginning in the late 1530s. As we saw earlier, one of the evangelical critiques of traditional medieval Passion piety was that it privileged Jesus’ humanity 
                                                        71 Brown, op cit, 128.  
  
94 
at the expense of his divinity. The reverse criticism can be lodged against evangelical Passion piety, that it privileged Jesus’ divinity at the expense of his humanity. Duffy has pointed out that the 1552 Book of Common Prayer effectively removed the corpse from burial office. In a similar way evangelical Passion piety effectively removed the corpus from the cross.  One of the most popular late medieval Passion devotions was the so-called Fifteen Oes. These Passion prayers, originally attributed to Saint Bridget, were staples of medieval books of hours, early primers, and private devotional collections. No current scholar would argue in favor of Bridget’s authorship.72 Duffy claims that the prayers originated within the English monastic tradition, most likely under the influence of Richard Rolle and his disciples, or the English Brigittines.73  These prayers retained their popular appeal into the 1530s. Sir Thomas More’s personal prayer book shows heavy wear from constant use in the sections that contain the Fifteen Oes, the Penitential Psalms, and the Litany, suggesting that these were his favorite devotions in times of spiritual anguish, perhaps during his imprisonment in the Tower as he awaited execution.74 The prayers eventually fell into disfavor with evangelicals, not so much because of their content, but because of their association with promises of Indulgences for their recitation, legends which                                                         72 Charity Meier-Ewert, “A Middle English Version of the ‘Fifteen Oes,’” Modern Philology, Vol. 68, No. 4 (May, 1971), 355.  73 Duffy (1992), op cit, 249.  74 Eamon Duffy, Marking the Hours: English People and their Prayers, 1240-1570 (New Haven: Yale University Press, 2006), 113.  
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emphasized their power to release souls from Purgatory, and legends of their miraculous origin by way of a dream or a vision.75   The Fifteen Oes were first printed in English translation in 1491 by William Caxton sub nomine O Jhesu endles swetnes of louyng soules, the incipit of the first prayer.76 Each of the prayers in the Caxton series is followed by an invitation to recite the Pater Noster and the Ave Maria. The prayers themselves are fairly short and deceptively simple, offering a fifteen-fold presentation on the words from the cross rather than the traditional seven-fold presentation.77 Duffy characterizes the prayers as learned, “drawing on scriptural, Patristic, and liturgical sources, as well as on the Bonaventuran tradition of affective meditation.”78 He also sees the church’s sacramental and penitential system as the silent backdrop to the prayers.79  With one exception, each of the prayers in the Caxton series contains a mantra-like request to Jesus to “haue mynde” of one or more of the indignities that he suffered during his Passion. In reality, the request functions as an invitation to the supplicant to come away from these devotions with his or her mind aligned with Christ’s. 
                                                        75 Meier-Ewart, op cit. Duffy (1992), op cit, 218.  76 Anonymous, O Jhesu endles swetnes of louyng soules (Westminster: William Caxton, [1491]) (STC 20195).  77 Duffy, op cit, 250.   78 Ibid, 252.  79 Ibid, 254. 
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 The second prayer begins with these two sentences: “O blessed Jhesu maker of al the worlde that of a man may not be measured / which closest in thy hande all the earth. Haue mynde of thy bitter sorrow felte whan the Jewes fastened thy blessed hands to the cross wyth blunt nayles” (sig Aii r). In the fourth prayer Jesus is asked to “haue mynde of the drede and hideous ferfulnesse that thou sufferdest whan al thyne enmyes stode about the.” The prayer ends with the supplicant asking Jesus to stand by him in his hour of need: “I beseche the blessed Jhesu to delivere me from al myne enmyes bodely and gostly” (sig Aiiii r).   The church’s sacramental and penitential system comes into clearer view in the fifteenth prayer. “O Blessed Jhesu verai and true plenteous vyne / haue mynde of thy passion and habundaunt shedynge of blode / that thou sheddest most plenteously as if it had be thrust out of a rype clustre of grapes / whan they pressed thy blessed body as a ripe clustre upon the pressour of the crosse. And gaue us drink both blode and water out of thy body…For mynd of this bytter passion swete Jhesu wounde my herte / and that my soule may be fedde wyth water of penaunce and tears of loue bothe nyght and daye” (sig Avii v – Aviii r).  The eleventh prayer is interesting in that it echoes the ancient prayer of Eucharistic devotion, the Anima Christi. “O Blessed Jhesu depnes of endless mercy. I beseeche the for the depnes of thy woundes that wente thurgh thy tender flesshe / also thy bowellis and the mary of thy bones / that thou vouchesauf to draw me oute of sinne and hide me euer after in the holes of thy woundes” (sig Avi r). This 
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corresponds with the verse from the Anima Christi which states: “In thy wounds I fain would hide, ne’er to be parted from thy side.”  Lastly, the fifth prayer and the twelfth prayer both address Jesus as a mirror. The fifth prayer begins “O Jhesu blessed myrrour of endless cleneses” (sig Aiiii r). The twelfth prayer begins “O Blessed myrrour of trouth, tokenof unite and lovesome bonde of charite / haue mynde of thyne innumerable paynes and woundes / wyth whiche fro the toppeof thy hede to the sole of thy fote thou were wounded”  (sig Avi r-v).  The Fifteen Oes are important in this study because ten of them were picked up in the Daye prayer book of 1578. This version of the Daye book was one of four prayer books put forth by royal authority during the reign of Elizabeth I. The inclusion of the Fifteen Oes in the 1578 prayer book demonstrates the commitment of Daye and Elizabeth to retaining traditional prayer forms twenty years into her religious settlement.  
Renaissance Influence I: Erasmus, Vives and Prayer  According to Hilmar Pabel, present day scholars have neglected the theme of the contribution to prayer and early modern devotional literature and piety by Erasmus of Rotterdam (1466-1536). 80 The same argument could be made for the work of Juan Luis Vives (1493-1540). Pabel believes that part of the reason for the 
                                                        80 Pabel, op cit, 3.  
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neglect of Erasmus’ devotional works is a longstanding bias against the Dutch humanist as a man without firm convictions. Pabel notes that his critics on the evangelical side of the confessional divide, led supremely by Luther, viewed him as an impious fraud who privileged humanity over divinity,compromise over principal, and harmony over the cross. Critics on the Catholic side of the divide viewed him as an aider and abettor of evangelical heresy and schism. These sixteenth-century biases have been taken up and developed by such modern scholars as Johan Huizinga, Augustin Renaudet, and Joseph Lortz.81 Huizinga, for example, in his nearly two hundred-page biography of Erasmus, makes no mention of Erasmus as a man of prayer or faith. Neither does he mention Erasmus’ important contribution to the devotional literature of the period in such influential works as Precatio dominica (1523) (his reflection on the Lord’s Prayer), the Modus orandi Deus (1524) (his manual on prayer), and the Precationes aliquot novae (1535) (his prayer book). 82  We should address Erasmus’ Enchiridion militis Christiani before pressing on. The Enchiridion is an exhortational treatise that was first published in 1503 or 1504. It did not become broadly popular, however, until 1515 or so. Originally written in Latin, between 1519 and 1542 it was issued in translation in at least eight vernacular languages.83 
                                                        81 Ibid, 3-4.  82 Johan Huizinga, Erasmus and the Age of Reformation (Mineola, NY: Dover Publications, Inc., 2001 reprint).  83 John Archer Gee, “Tindale and the 1533 English Enchiridion of Erasmus,” PMLA, Vol. 49, No. 2 (June 1934), 460. 
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 The Enchiridion expressed the position of Erasmus and other northern humanists vis-à-vis the reform of the church. In most particulars his positon on reform mirrored that of Katherine Parr, viz. that the church was to be reformed peaceably from within. Neither Erasmus nor Parr advocated any separation or withdrawal from the church. As an exhortation to Christian living, the Enchiridian argued that internal conversion was more important to true piety than external observance. With respect to moral decision-making, the ultimate spiritual guide was the individual conscience rather than church doctrine. Erasmus argued for the widespread availability of the Bible in the vernacular, and a return to the teaching of the early church Fathers. He belittled the works of the medieval scholastic theologians. He criticized the clergy from top to bottom. For him, the papacy had become so concerned with temporal power that it had abandoned its true vocation. Priests and monks belied their offices and were often morally dissolute. Some church ceremonies and customs had become superstitious and venal. He hinted that godliness could be attained without resort to the institutional church; and, because a corrupt church actually impeded the attainment of godliness, its demands need not be blindly obeyed.84  Henry’s regime forbade the publication of the Enchiridion in English during the 1520s. At that time England was aligned with Rome, and Henry had been declared a loyal son of the church and defender of the faith. Moreover, Henry’s                                                                                                                                                                       84 Ibid. See also, John Archer Gee, “John Byddell and the First Publication of Erasmus’ Enchiridion in English,” ELH, Vol. 4, No. 1 (March 1937), 45.  
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courtiers at that time were mostly clergymen who wanted to protect church unity in order to protect their preferments and prerogatives. They had no appetite for change. Interestingly, though, the Latin version of the work was permitted to circulate freely, undoubtedly because Erasmus’ Latin was inaccessible to nearly all but the educated clergy. 85  Everything changed toward the end of the 1520s and beginning of the 1530s. The Crown and the papacy were at loggerheads over the issue of the annulment of Henry’s marriage to Catherine of Aragon. Cromwell, the evangelical layman, had replaced Wolsey, the traditional churchman, as the king’s minister. When impasse with Rome was reached, and the Royal Supremacy was established, the Crown was in favor of vernacular works that undermined Roman authority and obedience without disturbing the faith and unity of the Church of England. Erasmus’ 
Enchiridion came to be seen in that light.86  The Precatio dominica in septem portiones distributa was first published by Froben at Basle in 1523. In it Erasmus employed the medieval convention of textual commentary known as postillating. Postillating, a device also used in medieval and early modern sermons, is a technique that expounds upon a text according to the order in which it was written.87  
                                                        85 Gee (March 1537), op cit, 45.  86 Ibid, 45-54.  87 John Archer Gee, “Margaret Roper’s English Version of Erasmus’ Precatio Dominica and the Apprenticeship behind Early Tudor Translation,” The Review of English Studies, Vol. 13, No. 51 (July 1937), 257. 
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 The Precatio dominica was translated into English by Sir Thomas More’s eldest daughter, Margaret Roper, under the title A deuoute treatise upon the Pater 
noster. Known for her erudition and extraordinary ability with classical languages, Roper had been extravagantly praised for her intellectual gifts by Erasmus, a close humanist friend of her father’s, in the dedication of his Commentary on the Christian 
Hymn of Prudentius (1523) to her. Her translation of his work on the Lord’s Prayer may have been her way of returning his compliment.88  Thomas Berthelet, the King’s printer under Henry VIII beginning in 1530, published the Roper translation in four different black letter quarto editions between 1526 and 1531.89 Two versions of the work are accessible on Early English Books Online, one from 1526, the other from 1531. The former is in the British Library, the latter is in the John Rylands University Library of Manchester.  The only discernible difference between the two accessible artifacts lies in the iconography. The following language appears at the top of the title page of the earlier volume: “A Deuout treatise upon the Pater no=ster/ made fyrst in latyn by the moost fa=mous doctour mayster Erasmus Roterodamus/ and tourned in to englisshe by a yong virtuous and well lerned gentylwoman of xix yere of age” (Ai r).                                                                                                                                                                       88 Mike Rodman Jones, “Roper, Margaret,” in Alan Stewart and Garrett A. Sullivan, eds., The 
Encyclopedia of English Renaissance Literature, Volume 3 (Malden, MA: Wiley-Blackwell, 2012),  838. Margaret Bowker, “Roper [nee More], Margaret (1505-1544), scholar and daughter of Sir Thomas More,” in Oxford Dictionary of National Biography (Oxford: Oxford University Press, 2004; online edition, May 2009), 1.  89 Anonymous, A deuoute treatise upon the Pater noster made fyrst in latyn by the moost 
famous doctour mayster Erasmus Roterodamus, and tourned in to englisshe by a yong vertouous and 
well learned gentylwoman of xix yere of age (London: Thomas Berthelet, 1526) (STC 10477).  
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Beneath the title is a woodcut framed by ornamental borders. Its subject is a young woman seated at a two-sided reading desk that looks much like a present-day library display stand. The woman is turning the pages of an open folio volume. Her gaze, however, is away from the folio, in the general direction of the reader. Gee has identified the woodcut as being number 2012 in Hodnett’s English Woodcuts, 1480-
1535.90 On the verso of the leaf is a woodcut of the dimensions of the printblock of the text. Flowers, seedpods, and cardinals’ hats are within the borders this woodcut. Gee has identified the woodcut as being the Arms of Cardinal Wolsey. At the top of the woodcut a cardinal’s hat, from which a cincture emanates, is atop a cross. At the bottom of the woodcut is the Wolsey escutcheon which features, among other things, a crowned lion passant at the center of a cross between four leopard faces. The presence of Wolsey’s Arms may function as an imprimatur of a sort, as printers were required to have their work examined by Wolsey, Warham, Tunstal, or Fisher.91  Neither of these woodcuts appears in the 1531 edition. The title page of that work is bordered by architectural and floral details. Two cherubim are seated in the top border. (sig Ai r). An unbordered woodcut of the likeness of Erasmus appears at the end of the introductory letter of Richard Hyrde (sig Biii v). 
                                                        90 Gee (July 1937), op cit, p. 258, n.4, citing E. Hodnett, English Woodcuts, 1480-1535 (London: Oxford University Press for the Bibliographical Society, 1935), 397. Hodnett’s description of the woodcut is: “A desk. A woman (Grammar) turning the page of an open book. Black and white tile floor.” Hodnett, op cit.  91 Gee, op cit, n. 5.  
  
103 
 As we have already seen, the distinctions between works of exhortation, instruction, meditation, and prayer were blurred in sixteenth-century devotional works. Erasmus’ treatise on the Lord’s Prayer is a meditation in the form of a prayer, and combines elements of both genres.   Literary scholars agree that Roper’s artful and scholarly translation is faithful to the original. Her translation is longer that of the original Latin, in part of necessity because English syntax is less economical in conveying meaning than Latin syntax is. Moreover, as we will see again in the work of Katherine Parr, Roper makes extensive use of doublets (where the source text used singlets), a favorite contemporary rhetorical device to intensify the meaning of a text.92  As the original Latin title suggests, the work is divided into seven discrete sections. At the beginning of each section is a Latin clause from the Pater Noster. The seven sections are: Pater noster qui es in celis / sanctificetur nomen tuum (Our Father who art in heaven, hallowed be thy name); Adveniat regnum tuum (your kingdom come); Fiat voluntas Tua sicut in celo et in terra (let your will be done on earth as in heaven); Panem nostrum quotidianum do nobis hodie (give us today our daily bread); Et dimitte nobis debita nostra, sicut et nos dimittimus debitoribus nostris (forgive us our trespasses, as we forgive those who have trespassed against us); Et ne nos inducas in tentationem (lead us not into temptation); Sed libera nos a malo (but deliver us from evil) (sigs Biiii r – Fiiii v). Much of the meditation concerns                                                         92 Ibid, 265. See also, Elizabeth McCutcheon, “Margaret More Roper’s Translation of Erasmus’ Precatio Dominica,” in Acta conventus neo-latini guelpherbytani: Proceedings of the Sixth International 
Congress of Neo-Latin Studies, Stella P. Revard, Fidel Rädle, and Mario A. Di Cesare, editors (Binghamton, NY: Medieval and Renaissance Texts and Studies, 1988), 659ff. 
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humankind’s frailty and inclination to sin on the one hand, and the forgiveness of sins and salvation available to us through the mediation of Jesus Christ on the other hand.  Erasmus seems to have been on the cutting edge of what would become a very popular early modern devotional form. According to Ian Green, there was an explosion of treatises on the Lord’s Prayer, the Creed, the Ten Commandments, and the sacraments in the early modern period. “The importance of the Lord’s Prayer in the mind of a wide spectrum of the clerical elite both on the Continent and in England can be deduced from other printed survivals: the scores of treatises or extended expositions on it, and the regular use of it in supplementary devotions or as a basis for meditation…it is strange that historians have not yet begun to explore these thoroughly.” 93 Green pointed to four texts by English evangelicals that fall within the time frame of this dissertation: Hugh Latimer (1562); John Bradford (1562); Henry Bull (1568); and, William Perkins (1592). 94 Latimer’s contribution was a series of seven sermons on the Lord’s Prayer published by John Daye, a central figure in this dissertation.95 At the other end of the period, Perkins wrote an extended treatise for the benefit of uneducated people.96                                                          93 Green, op cit, 223, 246.  94 Ibid, 246.  95 Hugh Latimer, 27 sermons preached by the right Reuerende father in God and constant 
matir of Iesus Christe, Maister Hugh Latimer…faithfully perused and allowed according to the order 
appointed in the Quenes Maiesties injunctions (London: John Daye, 1562) (STC 15276).  96 William Perkins, An exposition of the Lord’s prayer in the way of catechizing seruing for 
ignorant people (London: Robert Bourne and John Porter, 1592) (STC 19700). 
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 John Bradford and Henry Bull are centrally important in this dissertation. As will be demonstrated in Chapter Five, Bull compiled a book of meditations and prayers97 that advanced the priorities of the queen’s spiritual reformation. His prayer book included eleven longer meditations by John Bradford, the Marian martyr. One of those meditations was on the Lord’s Prayer. It also included fourteen shorter “occasions to meditate,” i.e. short meditations that followed-up on a theme from a preceeding prayer, composed by Bradford. Bull also included a second, shorter meditation on the Lord’s Prayer published with a group of prayers known as Lydley’s prayers.  It is apparent from the very title of Bull’s prayer book that it is seen as a compliment to the Book of Common Prayer (1559). The book begins with an introduction to prayer that echoes some of the themes set out in Erasmus’ prayer manual, Modus Orandi Deum. That topic will be discussed in greater detail anon. Three meditations follow immediately after the introduction: a meditation concerning prayer by John Bradford; a meditation upon the Lord’s Prayer by John Bradford; and, a meditation upon the Lord’s Prayer attributed to Thomas Lever, a Marian exile, and contributor to the Lydley group of prayers.  Bull emphasizes the importance of these two meditations on the Lord’s Prayer and gives them priority of place by inserting them at the very beginning of his prayer book.  
                                                                                                                                                                      97 Bull, op cit.  
  
106 
 Bradford’s meditation on the Lord’s Prayer was printed posthumously by Rouland Hall in 1562. 98 Whereas Erasmus divided his meditation into seven sections, Bradford divided his into nine: Our Father; Which art in heaven; Hallowed be thy name; Let thy kingdom come; Thy will be done; Give us this day our daily bread; Forgeue us our debtes, as we forgeue them that are debtours to us; Lead us not into tentacion; and, For thine is the kingdome, thine is the power, Thine is the glory foreuer (sigs Aiiii v – Diii v).  In terms of content, the Bradford meditation has much in common with the Erasmus exposition. Both works are heavily dependent upon Scripture: Erasmus by allusions embedded within the text, and Bradford by direct citation in the marginalia. Like Erasmus, Bradford stresses human weakness, frailty, and sinfulness over and against God’s goodness and mercy, seen supremely in the forgiveness of sin and salvation that is ours through Christ’s death and resurrection. The principal difference between Bradford and Erasmus is in the section “give us this day our daily bread.” Bradford’s meditation focuses solely upon corporal benefits that come to us as God’s free gift, and admonishes the suppliant to be content with the daily sustenance received of God. It has no Eucharistic overtones (sigs Ciii v - Cv v). For his part, Erasmus begins with an allusion to the Gospel of Matthew exhorting the suppliant to believe that the God who “sente meat to the lytell byrdes / and so nobly clotheth the lyles in the medowe” (Mt 6:26-28) will liberally provide for our daily                                                         98 John Bradford, Godlie meditations upon the Lordes prayer, the beleefe, and ten 
commaundementes with other comfortable meditations, praiers and exercises…gathered by the 
constant martyr of God Iohn Bradford in the time of his imprisonment (London: Rouland Hall, 1562) (STC 3484). 
  
107 
needs as well (sig Eii v). He then shifts from the carnal to the spiritual with an allusion to the Gospel of John (Jn 6:58-9). Rather than earthly bread, we should seek “that breed of thyne / whiche thou sendest us / restored deed men to lyfe / of whiche who soeuer dothe eate shall neuer dye. This breed relyued us: by this breed we are nourished and fatted: and by this we come up to the perfite and full strength of thy Spirit” (sig Eiii r).   As was true of the Bradford meditation, Bull also printed Thomas Lever’s much shorter meditation on the Lord’s Prayer without attribution. Bull’s source text for the Lever meditation was an anonymous compilation of meditations and prayers printed by Wiliam Powell in 1565. 99 Much of the material in the volume is printed without attribution. The material for which attribution is given, including the Lever meditation upon the Lord’s Prayer, was composed by former Marian exiles. The date of their respective compositions cannot be ascertained with any degree of certainty.  Lever divided his relatively short meditation into eight sections: Our Father which art in Heaven; That thy name may be hallowed; Thy kyngdome come; Thy wyll be done in earth, as it is in heauen; Geue us this day our dayly breade; Forgeue us oure trespasses, as we forgeue them that trespas against us; And leade us not into temptation; But deliuer us from euill (sigs Aiii r – Av v). Though short, the Lever meditation shares the priorites that Erasmus and Bradford have in common. In the 
                                                        99 Anonymous, Certayne Godly exarcises meditacions and prayers very necessary and 
profitable for all persons and for all times, set forte by certayne godlt lerned men, to be used dayly as 
you shalbe godly disposed, and shall feele nede therunto. Also the letany used in churches annexed to the 
ende hereof. (London: Wyllyam Powell, 1565) (STC 10617). 
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section on our daily bread, Lever is more closely aligned with Erasmus, petitioning God to provide for both carnal and spiritual needs:  We havinge great nede, not hable of our selves to deserue any thing beseche the of thy fatherly goodnes, to geue freely unto us…our dayly bread, our dayly and necessarie foode and reliefe, both bodily and ghostly. And especially so: that the spiritual foode of Christ’s flesh and his bloud, by dayely preaching of the gaspell, and ministracion of the sacraments, maye replenishe our hartes and mindes with continual remembrance of Christes deathe, and his passion, dayly to be used for necessary and spiritual consolation (sig Aiiii r-v).   The second of Erasmus’works to be examined is his treatise on prayer, the 
Modus Orandi Deum. For Erasmus, the principal purpose of prayer is the moral transformation of the petitioner.  But whatever happens in prayer, it pertains to us, not God. For God is not charmed by hearing His praises, as if he were a man, but in praising Him we more and more come to understand and esteem His greatness. When we remember and exaggerate our evil deeds, it is not done in order that He might be changed by our prayer from wrath to favor, but so that we, acknowledging the greatness of our calamity, should seek after His mercy more vigorously. 100    Erasmus believed that the principal form of prayer was petitionary prayer, the simple plea for God’s assistance in our lives. The other forms of prayer, adoration, confession, intercession, and thanksgiving, were of secondary importance and were ancillary to and in service of petition. These other prayer forms were valuable to the extent that they prepared the suppliant for petition. Adoration and 
                                                        100 Lee Daniel Snyder, “Erasmus on Prayer: A Renaissance Reinterpretation,” in Renaissance 
and Reformation, Volume XII, No. 1 (1976), 22.  
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thanksgiving, for example, might encourage the suppliant and make him more eager and ready to pray. 101  Erasmus examined petitionary prayer from four vantage points: God, to whom one petitions; the petitioner; what one should petition God for; and, how one should petition God.102 With respect to God, Erasmus assures his readers that God’s incomprehensible majesty is seen most clearly in his revealed and manifest goodness and mercy. And because God is good and merciful he need not be feared. On the contrary, he can be approached with confidence and trust.103 As for the petitioner, he or she is first and foremost a forgiven sinner and, therefore, must approach God with reverence, in humility, and in faith. Indeed, true faith is the purest form of humility because it demands the total reorientation of one’s spiritual commitments and priorities by means of the renunciation of all reliance upon self together with the repose of all one’s hope and trust in God. 104  The petitioner should only pray for those things that are aligned with the will of God. Erasmus views petitions for such things as health, wealth, and the downfall of an enemy as sinful. Proper petitions would include such personal and communal 
                                                        101 Ibid.   102 Pabel, op cit., 30.   103 Ibid, 46-7.  104 Ibid, 48-9.  
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needs as faith, humility, forgiveness, charity, greater knowledge of Scripture, peace, and Christian concord. 105  For Erasmus, prayer should be addressed to God in the vernacular. Since the point of prayer is to transform people for their spiritual benefit, it is imperative that they understand their prayers. Prayer must also be properly addressed. A prayer for protection from an enemy would be properly addressed to the Father. A prayer for forgiveness and reconciliation would be properly addressed to the Son. And a prayer for an increase in faith or strength would be properly addressed to the Holy Spirit.106   Scripture, and especially the Gospels, should provide the inspiration for proper prayer. Erasmus’ own prayer compositions were decidedly Christocentric, the majority of them being addressed to the Son, because of the heavy reliance that he placed upon the Gospels. The Christocentricity of his prayers was directly in line with medieval devotional practice.107  In closing, Erasmus argued against Luther for the retention of some traditional practices. He defended the invocation of the saints provided that it did 
                                                        105 Ibid, 60.  106 Snyder (1976), op cit, 25.  107 J. Trapman, “Erasmus’s Precationes” in Actus Conventus Neo-Latini Torontonensis, Alexander Dalzell, Charles Fantazzi, and Richard J. Schoeck, editors, (Binghamton, NY: Medieval and Renaissance Texts and Studies: Vol. 86, 1991), 777.  
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not involve impiety or superstition. He likewise was in favor of the moderate veneration of the Blessed Virgin Mary. 108   We now turn to a discussion of the private prayers of Erasmus and Vives and their reception in the devotional materials that are centrally important to this thesis. We begin with Erasmus. His prayers were published in a volume entitled 
Precationes aliquot Erasmi Roterodamus (Precationes hereafter). The edition I am working from was published in 1542 in Basle by Lugduni Gryphius. 109 It is available in the public domain.  The Precationes contains twenty-eight longer prayers that are followed by thirty-five shorter prayers styled as ejaculations (“Eiaculationes”). The longer prayers cover a wide range of topics. The volume opens with individual prayers to God the Father, God the Son, and God the Holy Spirit. These three prayers are followed by an address to Mary that is really not a prayer. Nothing is asked of her, not even intercession.110 Thereafter follow prayers on such topics as the church, for parents, for forgiveness of sins, for knowledge and understanding, in time of sickness, in time of affliction, and in time of plague. The ejaculations cover a similar devotional range in smaller compass. 
                                                        108 Ibid, 770, 772.  109 Erasmus, Precationes aliquot Erasmi Roterodamus quibus accessit, simplex modus orandi (Basel: Sebastian Lugduni Gryphius, 1542).  110 Trapman, op cit, 774.  
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 These Erasmian prayers are picked up in three of our texts: the Orarium (1560), the Preces Privatae (1564), and A boke of Christian prayers (1578). All three of these books were put forth by royal authority during Elizabeth’s reign. The 
Orarium and the Preces Privatae were written in Latin and published by the regime. 
A boke of Christian prayers, though put forth by royal authority, was a private printing project of John and Richard Daye.  Five of Erasmus’ longer prayers appear in the Orarium.111 They are Pro 
Docilitate (a prayer for knowledge and understanding), Precatio cum surgis (a prayer coopted from Erasmus’ Diluculo Christum or dawn of Christ), In Afflictione (in affliction), In Gravi Moro  (A prayer in danger of death), and Precatio pro bona fama 
conservanda (a prayer coopted from Erasmus’ Pro tuenda bona fama - a prayer for protection of a good reputation.) The first, second, and fifth of these prayers are also picked up in the Preces Privatae. The first prayer appears in the 1578 Daye prayer book in English translation.  Seventeen of Erasmus twenty-eight longer prayers appear in the Preces 
Privatae, along with twenty-one of the thirty-five ejaculations. Among the longer prayers are prayers for true piety, for consensus in dogma, for keeping chaste, for a happy marriage, and for our parents. There is also a table grace, a prayer before communion, and three seasonal prayers (summer, autumn, and winter).  
                                                        111 For the provenance of the prayers of Erasmus and Vives I am reliant, unless otherwise indicated, upon Clay, op cit., passim.  
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 In Clay’s presentation of the Preces Privatae, the ejaculations begin at the bottom of page 367 and continue consecutively through page 371. The titles of these prayers include: For pius fear; against despair; in danger of death (two prayers); learning holiness (two prayers); forgiveness of sins; for a clean heart; in affliction; for victory over temptation (two prayers); against attacks of the wicked; and in sickness. There are also short scripturally based prayers from Jeremiah, Solomon, 1 Corinthians, the parable of the sower (Mt 13:1ff; Mk 4:3 ff; Lk 8:5 ff), and the wedding at Cana in Galilee (Jn 2:1ff). 112  Richard Daye included thirteen of Erasmus longer prayers in his 1578 prayer book. They included the prayers to God the Father, God the Son, and God the Holy Spirit. He included an untitled prayer that is also untitled in the Precationes aloquot. In this prayer the suppliant thanks Jesus for having brought him safely to the morning, and asks for his continuing blessing through the remainder of the new day (sig Biii r). There is likewise a prayer for the night time in which Jesus is asked for rest of body and mind, forgiveness of any sins committed during the day past, and protection throughout the night (sig Ciiii r).   The next Erasmian prayer, also addressed to Christ as the good Shepherd, is a long prayer that bewails the presence of “sundry wolves” who have “broken into thy 
                                                        112 Alice Tobriner provides a translation of the thirty-five ejaculations in the appendix to “The Private Prayers of Erasmus and Vives: A View of Lay Piety in the Northern Renaissance,” 
Erasmus Studies, Vol. 11, No. 1 (1991). I have not relied upon it. In that article she stated none of Erasmus or Vives prayers appeared in the Preces Privatae. That is clearly in error. In addition to the many Erasmian prayers identified above, six prayers by Vives were also included in it. They are: Pro 
fiducia in Deum; Precatio adversus curam mundanam; Contra superbiam, pro humilitate; Contra 
invidiam; Precatio contra diabolum; and, Pro alterius vitae cupiditate. 
  
114 
sheepfold” (sig Kii r). The prayer asks Christ to send the Holy Spirit that the church may become of one mind and one voice. The next two prayers are addressed to God the Father. The first is a prayer for parents by their children (sig Oi r). The second is for the forgiveness of sins (sig Qiii r).   Of the seven remaining Erasmian prayers in Daye, six are addressed to Jesus, and one is addressed to the Father. The prayers addressed to Jesus are: A prayer for knowledge and understanding (sig Bbi r); Two prayers before communion (both actually entitled “Another”) (sigs Bbiii v and Bbiiii v); Two prayers to be said in time of sickness (sig Ffii r and Ffiiii v); and, a prayer in affliction or adversity (sig Ggiiii r). The lone prayer from this group addressed to the Father is entitled “A prayer to be said in plague time” (sig Gg11 r).  The Spanish humanist and younger contemporary of Erasmus, Juan Luis Vives, more commonly known as either Vives or Lucovidus, was born into a family of conversos in Valentia in 1493. In the mid 1520s Vives was in England, serving as a supervisory tutor to Princess Mary, and as an advisor and confidant to Queen Catherine of Aragon. He left England for the Continent in November of 1528, never to return. Vives is best known for his contributions to humanist education, particularly the education of females. He set out his educational philosophy in De 
institutione feminae christianae (1524), a book he wrote for Catherine and Mary.113 
                                                        113 John Edwards, Mary I: England’s Catholic Queen (New Haven: Yale University Press, 2011), 9-13.  
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 Vives’ prayer corpus consists of seventy-three longer prayers and one hundred and ninety-six “little comments.” John Bradford translated part of Vives’ corpus. The Vives prayer material has much in common with the Erasmus corpus from two perspectives. The first is that there has been very little scholarly attenton paid to it. “Few references, let alone studies, can be found on either of these works of piety.” 114 The second is that there is a significant overlap in content. Both collections, for example, feature prayers on such topics as concord in the church and among Christians, the forgiveness of sins, and against temptation.115 The two also have some unshared prayer concerns. Erasmus includes prayers for boarding a ship, for engaging in battle, and for victory. For his part Vives has a series of prayers for the activities of the day, discussed below, that do not appear in Erasmus.116  The prayers Bradford translated, which were picked up and published in the Bull and Daye prayer books, will not be looked at extensively in this section as they are discussed in depth in later chapters. Although eight Vives prayers appear in the 
Orarium, and six appear in the Preces Privatae, the prayers that will be examined here are the non-Bradford prayers as they appear in the Daye 1578 prayer book. The reason is that there is considerable overlap in material, and the Daye prayer book contains more than half of Vives’ prayer corpus, a total of thirty-eight of the seventy-three known prayers.                                                          114 Tobriner (1991), op cit, 28.   115 Ibid.   116 Ibid. 
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 On the whole, Vives’ prayers are somewhat less Christocentric than Erasmus’ prayers are. There is also a sense in which they are unitarian in their presentation, in that they focus on one person of the Trinity to the exclusion of the other two. The invocations in Vives’ prayers are nearly evenly divided between Father and the Son. No prayer invokes the Holy Spirit at the outset, and only one mentions the Spirit at its conclusion. That prayer is entitled “A Prayer against the flesh” (sig Ii.ii v). The prayer begins with the invocation of Christ as the Savior of mankind, and implores him to assist the suppliant in his or her struggles against the works of the devil. The prayer ends with the petition that Christ would grant the suppliant the grace to “overcome all assaults, to the praise of the working of thy Holy Spirit. Amen” (sig Li.iii v).  None of the Vives prayers ends with a traditional Trinitarian doxology. Several have no true concluding doxology at all, simply ending at the close of the petition. Two prayers are sufficiently illustrative of this phenomenon. The first, a prayer entitled “A Prayer for charitie, or loue towards our neighbors” ends with this formulation: And cause us also euen here, to resemble the heuenly kingdome through mutuall loue, whre all hatred is quite banished, and all is full of loue, and consequently ful of ioy and gladness. Amen” (sig Oii r).  The second, a prayer entitled “A Prayer for our brethren, that are in adversity closes similarly:  Or, if it be not expedient either for them or us (for thou knowest what is expedient for euery man:) at least wise giue them power of minde, and strength of body, to bear their sore crosses the easilyer, so as 
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neither their bodies may be unable to abide and indure the paines, nor their harts quayle under grief, whereby they might be dryuen to doe, say, or thinke any thing which thou mightest mislike of, or which might turne to their own hurt through impatience or dispayre. Amen” (sig Oiiii v – Pi r).    There are two additional aspects of Vives prayer corpus that should be addressed. The first is his series of prayers for the day that are picked up in the Bradford translations. According to Tobriner, this sort of prayer medley, focusing on the minutia of life, was novel to Vives when first composed. His sequence included prayers for awakening, first beholding the daylight, arising, dressing, leaving home, before meals, after meals, returning home, at sundown, at the lighting of candles, etc. Vives’ contribution is that prayer should accompany every human undertaking. It was a prayer practice that was taken up by later authors and compilers of prayer manuals. Thomas Bentley in his Monument of matrones expanded this prayer practice exponentially.   Lastly, the prayers in the Vives’ prayer corpus not only have topical immediacy, they also have a “note of tender compassion that is characteristic of Vives.”117 In Daye’s 1578 prayer book Vives ends his prayer entitled “A prayer to be said of a woman with child” with these words:  O most gracious workman, let thy pitifulnes amend the thing which our sinfulness hath marred, and eyther abate my payne, that I may not haue neede of so great strength, tendance, and cunning; or els 
                                                         117 White (1951), op cit, 212.  
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increase my strength, power, and courage, that I may be able to overcome all the payne of my travel, Amen (sig Kkii r).   In closing, both Erasmus and Vives wrote prayers for the needs of laypeople in the world. Vives was a layman. Erasmus, though ordained, seems to have lived as one. As such, both of them had some skin in the fight, and knew first-hand what the real life needs of secular men and women were. 
Renaissance Influence II: Marguerite of Navarre  Marguerite of Navarre was born in April of 1492, the eldest child of Louise of Savoy and Charles, Count of Angoulême. Her brother, the future French king Francis I, was born two years later. Francis acceded to the throne in 1515 when his cousin and father-in-law Louis XII died without male issue. Marguerite’s mother was a formidable woman who groomed her son for the kingship from birth, and though Marguerite was in her brother’s shadow, she enjoyed the same childhood educational opportunities he had.118  Marguerite and her mother were fixtures in her brother’s court. The three were so close that they referred to themselves as “our Trinity,” a sobriquet that even met the approval of Marguerite’s spiritual advisor, Guillaume Briçonnet, evangelical Bishop of Meaux.119 Marguerite was the favorite of foreign ambassadors, who admired her as an omnicapable woman whose presence was welcome “in all the                                                         118 Rouben Cholakian and Mary Skemp, editors and translators, Marguerite de Navarre: 
Selected Writings, a Bilingual Edition (Chicago: University of Chicago Press, 2008), 9.  119 Susan Snyder, “Godly Sisters: Marguerite de Navarre, Elizabeth of England, and the Miroir de l’ame Pecheresse,” Renaissance Quarterly, Vol. 50, No. 2 (Summer, 1997), 448.  
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councils of the realm.”120 She was especially helpful in her relationships with sundry English envoys, not only by assuring them of France’s good intentions toward England, but also by clarifying European, and especially papal and imperial, issues for them. 121  The first of Marguerite’s two marriages was to Charles, Duke of Alençon, in 1509. Her biographers have portrayed Charles as a man of few talents who had been promoted to posts well beyond his capabilities by his royal brother-in-law. The marriage was childless, and perhaps loveless as well, although Marguerite faithfully nursed her husband in his final decline in 1525.122  A spiritually unquiet soul to begin with, Marguerite underwent two separate periods of intense spiritual crises in the mid 1520s and early 1530s. Her first spiritual crisis was triggered by the death of her beloved eight-year-old niece Charlotte in 1524. Charlotte, the king’s daughter, had been entrusted to Marguerite’s care in his absence. The little girl apparently suffered a relapse of the measles, causing her health to decline precipituously. Marguerite nursed the child night and day for thirty days to no avail. To make matters worse, Marguerite had to inform her mother and brother, who did not know the child had been sick, of the death.123                                                         120 Heather M. Vose, “Marguerite of Navarre: That ‘Righte English Woman,’” The Sixteenth 
Century Journal, Vol. 16, No. 3 (Autumn, 1985), 317.  121 Ibid, 318-9.  122 Cholakian and Skemp, op cit.  123 Patricia F. Cholakian and Rouben C. Cholakian, Marguerite de Navarre: Mother of the 
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 Charlotte’s death was the catalyst for what would become Marguerite’s signature response to spiritual crisis and suffering: devotional and spiritual writing. In this instance Marguerite composed her first such work, a poem entitled “Dialogue in the Form of a Nocturnal Vision.” The poem, first published in 1533, functions as a meditation on the meaning of death and resurrection. In it the resurrected child gives succor and counsel to the grief stricken aunt, encouraging her to let her faith be her hope. Charlotte’s words are a reminder that for the Christian life is changed, not ended, at death.124  As a dowager dutchess Marguerite was still young and attractive enough to enter into a dynastically advantageous second marriage. On January 30, 1527 she married Henri d’Albret, King of Navarre. In 1528 she gave birth to a daughter, Jeanne d’Albret. Jeanne was the mother of the future Henry IV of France.   In 1530 Marguerite gave birth to a son who died in infancy. A year later Marguerite’s mother died after a long illness. These two deaths precipitated Marguerite’s second spiritual crisis. One of Marguerite’s most important and enduring works, The Mirror of the Sinful Soul, was published in 1531 during her spiritual crisis. “Perhaps these losses prompted Marguerite to elaborate on the mystical relations of kinship and the union with Christ in death that figure prominently in the Mirror.”125                                                         124 Ibid, 13.  125 Janel Mueller and Joshua Scodel, editors, Elizabeth I: Translations, 1544-1589 (Chicago: University of Chicago Press, 2009), 28-9.  
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 It seems advisable at this juncture to take a step back to the early 1520s and explore Marguerite’s spiritual friendship with the influential evangelical Bishop Guillaume Briçonnet (1472-1534) and his circle in the diocese of Meaux before examining her spiritual writings in greater detail.  Briçonnet and Marguerite exchanged a series of one hundred and twenty letters between June 12, 1521 and November 18, 1524. Their correspondence is important because it documents the intimate spiritual direction that Marguerite was receiving from Briçonnet. Through Briçonnet Marguerite learned the spiritual and theological vocabulary and symbol system that would dominate her writing. Of central and enduring importance in Marguerite’s spiritual development was Briçonnet’s teaching “of Pseudo-Dionysius the Aeropagite’s schema of threefold mystical ascent: purgation, illumination, and perfection.”126  Their correspondence is also important because it chronicles their mutual interest in religious renewal by political means. Marguerite and Briçonnet wished to advance their vision of evangelical reform through Francis’ court using the diocese of Meaux as the model for broader church reform. Their relationship was wonderfully symbiotic. “By writing to Briçonnet, Marguerite wished to obtain spiritual guidance; by writing back, Briçonnet wished to obtain royal support for his reforms, protection for his reform-minded circle, and the development of a stronger 
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relationship between the Church and the French state that he had pursued for years.”127   In order to understand the spiritual guidance that Guillaume Briçonnet was providing to Marguerite in the 1520s, one must have a basic grasp of Pseudo-Dionysius’s mystical theology. 128 Pseudo-Dionysius is the pseudonym of an unknown monastic author from the late fifth or early sixth century who coopted his name from Dionysius the Aeropagite in Acts 17:34. Scholars have seen his body of work as being primarily responsible for the shift from the early church conception of mystical theology as a communal practice in the midst of the church to the modern conception of mysticism as an individual’s heightened state of inner experience of the divine.129 The Dionysian tradition was one of three major medieval mystical traditions, the others being the Bonaventuran or Franciscan, and the Eckhartian.130  Although Pseudo-Dionysius was known as a Doctor of the Church by the eighth century, his mystical theology was seldom referred to and had little influence before the twelfth century. It was the Scholastics of the thirteenth century, beginning with Robert Grosseteste, who brought attention to his corpus. Thereafter                                                         127 Cathleen Eva Corrie, “’Sy excellente pasture’: Guillaume Briconnet’s mysticism and the Pseudo-Dionysius,” Reformation Studies, Vol. 20, No. 1 (2006), 35-6.  128 Ibid, 35.  129 Mark A. McIntosh, Mystical Theology: The Integrity of Spirituality and Theology (Malden, MA: Blackwell Publishing, 1998), 44.   130 Steven Ozment, The Age of Reform 1250-1550: An Intellectual and Religious History of Late 
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his works were taken up in turn by Albertus Magnus, Aquinas, and Bonaventure, who dubbed him “the prince of mystics.”131    Leclercq notes that fundamental, though modified, Dionysian themes are clearly present the mystical works of such fourteenth- and fifteenth-century authors as Eckhart (d. 1327), Tauler (d. 1361), Ruysbroeck (d. 1381), Gerson (d. 1429), Nicholas of Cusa (d. 1464), Denis the Carthusian (d. 1471), Harphius (d. 1477), and Marsilio Ficino (d. 1499). He also sees Dionysius’s ongoing influence in the corpus of such sixteenth-century Spanish mystics as Abbot Cisneros (d. 1510), Francis of Osuna (d. 1541), and John of the Cross (d. 1591); and, later in the Carmelites and Jesuits of the seventeenth and eighteenth centuries.132   The Dionysian corpus was in turn taken up by sixteenth-century English humanists, beginning with John Colet (d. 1519). Colet, who had spent a substantial amount of time studying on the Continent, was very interested in the Platonism of the Italian humanists, especially that of Marsilio Ficino. Colet became extensively familiar with Dionysius through Ficino’s works, and integrated Dionysius’s thought into his Oxford lectures on First Corinthians and Romans in 1498-1499. Colet transmitted Dionysius’s thought to Thomas More and John Fisher, two of England’s most notable sixteenth-century humanists.133  
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 The renowned humanist Jacques Lefèvre d’Étaples was one of the staunchest exponents of the Dionysian corpus in sixteenth-century France. Lefèvre, an influential member of Briçonnet’s evangelical circle in Meaux, considered the Dionysian writings to embody the true character and spirit of the Apostolic era, “offering not only an ancient and true theology,” but also the “union of piety and wisdom with eloquence.”134   Lefèvre’s first patristic undertaking was the translation of Ambrogio Traversari’s Corpus Dionysiacum in 1499.135  Briçonnet frequently approached Lefèvre for advice on how best to direct Marguerite. Given the closeness of the relationship between Briçonnet and Lefèvre, it seems likely that the bishop relied upon the humanist’s Corpus Dionysiacum in his role as Marguerite’s spiritual director.   In 1523 Lefèvre translated the New Testament into French. Briçonnet gave Marguerite a copy of Lefèvre’s New Testament even though the Vulgate was the only authorized Bible in France at that time. However, it was his 1530 French translation of the entire Bible that served as the source text for Marguerite’s manifold Biblical citations in her Miroir.136  
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 Pseudo-Dionysius’s mystical theology can be described as apophatic theology or negative theology. It is a theology that is distinguished by its emphasis on God’s transcendence of reason. Recognizing that God’s total incomprehensibility and inexhaustibility is a reality that simply cannot be known, Dionysius urged his readers to “go beyond all mind and reason,” forsaking and renouncing every concept and description of God, so that he who is unutterable and nameless might be known in unknowing. 137 In the words of Karl Rahner, God is the “reality that calls for a renunciation of knowing according to our human ability to know.”138   A couple of examples from the Dionysian corpus will illustrate what Pseude-Dionysius is driving at. At the beginning of The Mystical Theology he says: Timothy, my friend, my advice to you as you look for a sight of the mysterious things, is to leave behind you everything perceived and understood, everything perceptible and understandable, all that is not and all that is, and, with your understanding laid aside, to strive upward as much as you can toward union with him who is beyond all meaning and knowledge. By an undivided and absolute abandonment of yourself and everything, shedding all and freed from all, you will be uplifted to the ray of the divine shadow which is above everything that is (135). 139  Later, in Chapter Three, which deals with affirmative and negative theologies, he goes on to say:  The fact is that the more we take flight upward, the more our words are confined to the ideas we are capable of forming; so that now as we plunge into that darkness which is beyond intellect, we shall find                                                         137 Ozment, op cit, 119.  138 McIntosh, op cit, 98-9.  139 Embedded page references are to Luibheid, op cit.  
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ourselves not simply running short of words but actually speechless and unknowing. In the earlier books my argument traveled downward from the most exalted to the humblest categories, taking in on this downward path an ever-increasong number of ideas which multiplied with every stage of the descent. But my argument now rises from that which is below up to the transcendent, and the more it climbs, the more language falters, and when it has passed up and beyond the ascent, it will turn silent completely, since it will finally be at one with him who is indescribable (139).   Briçonnet introduced Marguerite to this concept of the mystical unity between God and his human creature early in their relationship as correspondents. In their ongoing correspondence he continued to elaborate and expound upon his theological views of the Dionysian mystical tradition, often in response to questions and concerns raised by Marguerite. Their four-year epistolary spiritual conversation informed Marguerite’s personal theology, a theology that she later expressed in her published and unpublished writings. 140  Briçonnet and Lefèvre, like many medieval and early modern thinkers, uncritically accepted the Dionysian myth that Pseudo-Dionysius was Saint Paul’s Areopagite convert in Acts. They further conflated both Pseudo-Dionysius and the Aeropagite convert with the later French martyr Saint Denis, creating a single figure. The source for this obvious confusion in identities was Abbe Hilduin’s ninth-century 
History of Saint Dionysius.141  Briçonnet did not always identify his source text for Marguerite. In a letter written in the summer of 1523, however, Briçonnet explicitly included a translation                                                         140 Corrie, op cit, 36.  141 Ibid, 37, n. 4. See also, Rice, op cit, 142. 
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of Pseudo-Dionysius’s first letter to the monk Gaius, together with his theological gloss of it. The letter as it appears in Luibheid’s translation reads:  Darkness disappears in the light, the more so as there is more light. Knowledge makes unknowing disappear, the more so as there is more knowledge. However, think of this not in terms of deprivation but rather in terms of transcendence and you will be able to say something truer than all truth, namely, that the unknowing regarding God escapes anyone possessing physical light and knowledge of beings: His transcendent darkness remains hidden from all light and concealed from all knowledge. Someone beholding God and understanding what he saw has not actually seen God himself but rather something of his which has being and is knowable. For he himself solidly transcends mind and being. He is completely unknown and non-existent. He exists beyond being and he is known beyond the mind. And this quite positively complete unknowing is knowledge of him who is above everything that is known (263).   Briçonnet then wrote an extended gloss on the first letter to Gaius for Marguerite’s edification.  Madame, having read this proposition in the first letter of Saint Denis, which is small, but quite sublime, it seemed to me that I should not conceal it from you, however often I believe I have written you about it, to know that it is one spirit communicating itself to the hearts in which by faith is made the power of divine filiation, for the intelligence of which one must presuppose that some good hermit or religious wrote to him, asking what was divine ignorance. To which he responded that it was knowledge unknown to the one who has it, the knowledge of darkness full of superexellent and incomprehensible light, hidden and outside all knowledge, and nevertheless knowledge of He who transcends all knowable things. Thus, Madame, I would be blaspheming in presuming to write to you that which is better felt without feeling, tasted without taste, of which the silence is enjoyable passion, intoxicating and alienating, if our good father and apostle Saint Denis had not given us such excellent nourishment, which I will try, with the race of the divine goodness, to paint roughly, coming as close to the Latin as He will give me the grace to do. 142                                                         142 Ibid, 38.  
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  For Corrie, Briçonnet’s gloss shows that the bishop sees a parallel filiation between his relationship with Marguerite and Pseudo-Dionysius’s relationship with Gaius. Heretofore Pseudo-Dionysius had been just off stage, playing a theological Cyrano to Briçonnet’s Christian. By bringing him on stage, and acknowledging his theological dependence upon him, Briçonnet assumes his role, and is thereby able to claim Margurite as his spiritual child.143  As stated earlier, Briçonnet’s correspondence with Marguerite ended in November of 1524. After the destruction of the Meaux reform in 1525, Briçonnet receded into the background, apparently abandoning evangelicalism and political activism. He no longer played a key role in Marguerite’s spiritual journey.144 Three key members of his evangelical circle, Lefèvre, Gérard Roussel, and Michel d’Arande, fled to Strabourg and remained there until Francis returned from his Spanish captivity in March of 1526. Upon their return, Lefèvre and Roussel restablished their links with Marguerite. Lefèvre became a royal librarian and a tutor in the royal nursery. After the martyrdom of another evangelical in the late 1520s, Marguerite arranged safe asylum for him until his death in 1536. Roussel became much closer to the queen, serving as her almoner, confessor, and closest confidant. “Roussel, whose personal and spiritual intimacy with Lefèvre is established beyond question, 
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stepped into the place left by Briçonnet, and helped to maintain Marguerite’s ties to the spirituality of Lefèvre d’Étaples.”145  Roussel’s ongoing presence in Marguerite’s life permitted her to maintain continuity in her spiritual views between 1525 and 1545.  This is not to say that her religious views were permanently fixed. Her Dionysian mystical spirituality, marked by a balance between God’s immanence and God’s transcendence, accommodated non-mystical traditional influences from Luther, Calvin, and the Spiritual Libertines.146 Given her outward conformity and her concern for ecclesiastical untiy, one could describe her as either an evangelical Catholic or a Catholic evangelical. Lucien Febvre described Margurite described in this way: A Catholic Marguerite; and evangelical Marguerite; a Protestant Marguerite; a Lutheran Marguerite; a Calvinist Marguerite; a mystic Marguerite…For us, here, we say simply: Marguerite was Marguerite, that’s all and that’s enough. Marguerite lived the religion of Marguerite, a religion that she made herself, for herself, little by little, with inceasing changes, transformations, retouches, and adaptations that modified the form of her ideas…while keeping them in permanent accord with her profound nature.147   Two of Marguerite’s writings are important in terms of this study: The 
Heptameron and The Mirror of the Sinful Soul. The Heptameron, “the most famous collection of stories to appear during the French Renaissance,” was published 
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posthumously in 1558. 148 As originally conceived in 1542, Marguerite’s goal was to harness the tradition of medieval French storytelling to the form of the Decameron of Giovanni Boccaccio, presenting one hundred stories told by various devisants, divided into units of ten, each discrete unit comprising a “day.” At the time of her death in 1549, Marguerite had completed seventy-two stories, which brought her work to the end of the second story of the eighth day. 149   Love, broadly considered, from its noblest to its basest and crudest expressions, is the theme that permeates the Heptameron. “There is much ribaldry, stories of cuckolded husbands, concubined friars and deceitful lovers.”150 The tales of concupiscent desire are not merely gratuitous, however. They serve as foils for the assertion of evangelical messages and morals. The stories for any given day are preceded by an evangelical lesson. Moreover, the company of ten devisants, her narrators and conversationalists, begin and end each day by attending religious services. Lastly, many of the stories end on an evangelical note.151  There may be much more going on just beneath the surface of the 
Heptameron. There are three episodes of attempted rape in the novellas of the first day. A single episode is described in novella four. Two additional episodes are described in novella ten.  
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 In novella four, a princess and her brother and sister-in-law “of high estate” are overnight guests in the chateau of a longtime family friend. Having devised a plot to force himself upon the princess, the host arranged for her to sleep in a guestroom located in an isolated wing of the château, far away from her brother. Ordinarily, the host’s aged mother would have occupied the suite below her. On this evening, however, the host’s aged mother accepted his suggestion that she exchange sleeping quarters with him so that her chronic hacking cough would not disturb the sleep of their gently born guest.152  Marguerite tells the reader that the host was on “was on such good terms with her brother that he was allowed to be present when she dressed and undressed, greatly increasing thus his love of her.”153 And so it was on the evening in question. The host stayed in the princess’ bedchamber until she asked him to leave. He returned to his mother’s suite, dismissed his servants, and waited for the princess to do the same. When all became quiet he left his surveillance position and snuck into the princess’ chamber by way of a secret passage: In haste, without due regard for either the mistress of the household or this woman’s rank and station, with nary a moment’s hesitation, he leapt into the bed alongside her. She, meanwhile, hardly knew what was happening before finding herself locked in his embrace. But, strong as she was, she began attacking with both hands, scratching and biting…to save her honor she matched her will against his and shouted with such force that her lady-in-waiting, a reputable old 
                                                         152 Cholokian and Skemp, op cit.  153 Ibid, 382ff.  
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woman who was sleeping next door, came rushing in as fast as she could, still clad in her nightshirt. 154  The host fled through the same secret passage he had arrived through.  The princess, knowing who her assailant was, angrily assured her lady-in-waiting that her brother would send him to the block for his attempt to violate her chastity. The old woman advised the princess to keep her own counsel and be content with the victory God had given her. After all, if she were to go public with her testimony, she would run the risk of gossipers believing either that she invited his advances before she repelled him, or that she was unsuccessful in warding him off. In either event her reputation would suffer. The princess heeded her attendant’s advice.155  A contemporary raconteur and social chronicler named Pierre de Bourdeilles, abbot of Brantôme, known more widely simply as Brantôme, identified Marguerite as the real-life brave princess of novella four. He identified the would-be rapist as a close friend of the family, Guillaume Gouffier, seigneur of Bonnivet. The incident apparently took place in his château during an official state visit by Marguerite and her brother in the early 1520s, when she would have still been in her twenties. Brantôme’s sources included his mother and grandmother, both of whom were ladies-in-waiting in Marguerite’s household. 156 
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 The Heptameron, then, functions, at least in part, as a spiritual autobiography. In the absence of serious scholarship concerning the possible autobiographical disclosures or elements within the Heptameron, Brantôme’s undisputed evidence raises as many questions as it answers. What is the connection between the attempted rape of the princess in novella four and the two attempted rapes of the young heroine known as Floride in novella ten? Did Marguerite experience three such assaults in her youth? Or, did she experience one such attack, which she found to be so emotionally and spiritually distressing that she had to relive it twice in the beginning of the Heptameron. At the end of the tenth novella Floride entered a convent and became a nun. Did Marguerite, who had become jaded by the patent moral dissolution she had witnessed in court life, and had withdrawn from it, harbor such ambitions in her later years?157 Lastly, the work as it stands is missing twenty-eight novellas. One can only speculate about Marguerite’s literary and spiritual intention for the completion of what would have been her Decameron. Would she have revisited the attempted rape theme in the final day of novellas, creating an inclusio, and thus bringing the work full circle? Of this we can be certain: at its core the Heptameron is a devotional work. The craft of devotional writing is in itself a polyvalent devotional act. One of those valences surely engages the devotee in exorcising her spiritual and emotional demons in faith, in solitude, and in fear and 
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trembling. For Marguerite, healing and transformation took place through the “sweet pleasure of writing, to which I am naturally inclined.”158    In 1531 Marguerite published her first religious poem, The Mirror of the 
Sinful Soul. Her intention for publishing the poem, written in decasyllabic verse, was to broadcast a synthesis of Briçonnet’s spiritual insights to the non-clerical reading public. She could not have imagined the popular reception that her theology put to verse would enjoy. The Mirror was republished many times in her lifetime both in French and in translation. In 1539 a Geneva printer released an edition of two thousand copies, a surprisingly large print run for the day. 159   The first Paris edition appeared in 1533 together with a copy of her poem “Dialogue in the Form of a Nocturnal Vision” Tradition has it that the censors within the theological faculty at the Sorbonne immediately condemned The Mirror as heretical. They withdrew their condemnation, claiming they hadn’t even read the work, under pressure from the king. According to a later tradition ascribed to Théodore de Bèze, the faculty’s objection was less about what the work contained than it was about what it omitted. The censor’s outrage was apparently kindled by Marguerite’s failure to mention such things as the intercessory role of the saints, the notion of merit and good works, and purgatory.160 
                                                        158 Ibid, 155. See also, Mary L. Skemp, “Reading a Woman’s Story in Marguerite de Navarre’s 
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 Turning to The Mirror, the poem is essentially a long meandering prayer. It is filled with allusions and references to Scripture, beginning with its opening line from Psalm 51: “A clean heart create for me, God.”161 The scriptural allusions are identified in the marginalia, but it is not known whether this assistance was provided to the reader at Marguerite’s initiative or that of her printer. The poem ends over 1400 verses later with a doxology that reminds the reader that Marguerite’s oeuvre is indeed a prayer: “I cannot fail to give thanks for the many undeserved blessings he deigns to bestow on his Marguerite. To the heavenly, eternal, and invisible God, all-powerful and beyond understanding, be honor, glory, praise, and love, world without end. Amen” (1427-1435).  The mysticism expressed in this poem is indirectly Pseudo-Dionysian, perhaps by way of Meister Eckhart, or perhaps by way of Eckhart’s inspiration, the Beguine mystic and executed heretic, Marguerite de Porete, who authored the thirteenth-century mystical classic, A Mirror for Simple Souls.162 Literary scholars have scoured medieval literature in search of a precedent for Margueite of Navarre’s use of the mirror metaphor. There are many candidates. “But we come closer to the 
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mark with works like Marguerite de Porete’s Miroir des âmes simples, which Marguerite actually mentions in her Les prisons.”163  Two concepts are centrally important in understanding the Eckhartian form of Dionysian mysticism. The first is that of humanity’s eternal birth and pre-existence in God. For Eckhart, this precreated state is both the beginning of life and the final end of life. On the spiritual level, human life is one of procession from God and return to God. We share a kinship with God as a result of our precreated oneness in God. This kinship provides the human soul with an eternal, transcendent dimension that is completely self-sufficient and which has nothing in common with our physical nature. In his vernacular sermons Eckhart referred to it as the “grunt” or ground of the soul. 164  For Eckhart, the ground of the soul is a protean term that eludes easy or precise definition. The essential point is that God’s ground and the soul’s ground is one ground. But even in mystical union, however, the two remain distinct. The ground of the soul is receptive to nothing but God, who can enter the soul fully when it is detached, or emptied of all created things. When that happens, the soul returns to the indivisible godhead. The metaphors that Eckhart uses to describe this mystical union are ocean and desert. In the ocean metaphor, the soul is like a drop of water that has entered the ocean. The drop of water becomes the ocean, but the 
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ocean does not become the drop of water. There remains distinction in unity. In mystical union the soul becomes divine, but God does not become the soul.165  The second key Eckhartian concept is the birth of the Son in the soul. For Eckhart, what God as Father does is to give birth to the Son eternally and unceasingly. God exists outside of time. And since there is no temporal element in God’s asiety, he is always giving birth to the Son. The truly detached soul that seeks God alone, and is disinterested in anything that is not God, is capable of experiencing the birth of the Son or the Word within it.166   In The Mirror Marguerite seizes upon this Eckhartian theme: Tell me, my Lord. Ah, yes, when in wonderful benovelence you say: daughter, lend me your heart. O Father, instead of just lending, it is prepared to yield to you entirely. Take my soul and never allow it to be placed far from you. May I love you in unwavering faithfulness and filial love forever. But, Lord, if you are my father, may I think of myself as your mother, give birth to you, you by whom I am created? It is an enigma I know not how to make sense of…I think therefore when listening to or reading the words which you have spoken…in believing and wishing that they may be fully realized, I have given birth to you because of love. Therefore without fear I will take the name mother (253-275).  Having established her credentials as a spiritual mother of Christ, Marguerite then addressed the “Mother of God, sweet Virgin Mary,” assuring her that she had not usurped any of the Virgin’s maternal honors or prerogatives. “You are his corporal mother and his mother in faith and spirit. Humbly following your example in faith, however, I become a spiritual mother” (276, 315-318).                                                         165 Ibid. See also, Bernard McGinn, The Mystical Thought of Meister Eckhart: The Man from 
whom God Hid Nothing (New York: The Crossroad Publishing Company, 2001), 49, 116-7.  166 McGinn, op cit, 53-70. 
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 After a short interlude Marguerite returns to the theme of her spiritual motherhood. “Having by faith and promise been given the name of true and loyal mother, what sort of mother have I been?” (415-417). She confesses her inadequacy and compares herself with the prostitute in 1 Kings whose baby was taken from her as she slept only to be replaced with the lifeless baby of a fellow prostitute. “I have failed to watch over you. I have opened the door to my greatest enemy, fatal negligence, which, as I slept, took you from me” (421-423). Once the relationship has been restored, Marguerite rejoices and says:  My sweet child, my son, my source of sustenance, whose humble creation I am, see to it that I never abandon you, for I repent and confess my past…Oh, what a peace between mother and son. My docile child, my God, honor and glory be to you alone. And may all take note that in your humility it pleased you to call me, who am less than nothing, a total nonentity, mother (475-478, 490-495).    Marguerite imagines herself in a number of spiritual relationships with Jesus. Jesus is her brother, father, child and husband (367). Among other things, she is his mother, daughter, wife, beautiful one, friend, and sister. She places great emphasis on the sibling relationship. “My soul calls him brother, while he names my soul sister” (197-198). As the poem plays out, Marguerite is as inadequate a spiritual sister as she is a spiritual mother. She compares her sinful disloyalty to Christ with Miriam’s disloyalty to Moses in the book of Numbers; and, like Miriam, she was excluded from the congregation (543-544). Once again, Christ restores her to full relationship, this time as his sibling, causing Marguerite to exclaim: “Oh, what a 
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sibling is this, who, instead of punishing his wayward sister, seeks to reunite with her” (553-554).  In addition to her mysticism, Marguerite sounds a number of evangelical notes in The Mirror. Intercession is through Christ alone, who saves us solely by his mercy: “For there is neither man, nor saint, nor angel who could ever change the heart of a sinner” (137-138). God’s grace is a free, unmerited gift. And in a passage that is reminiscent of Katherine Parr’s Lamentacion of a sinner she laments her former reliance on traditional religion’s “harmful bread and bad doctrines” (133).   As we will see at greater length in Chapter Four, Elizabeth Tudor translated 
The Mirror into English for Katherine Parr as a 1545 New Year’s gift under the title 
The Glass of the Sinful Soul. It is not known how Elizabeth came by her source text. It could have come by way of her tutor, her stepmother, or even her executed mother’s belongings. Elizabeth’s mother, Anne Boleyn, had been a lady-in-waiting in Marguerite’s court prior to her marriage to Henry. It is there that Anne probably developed her own evangelical identity and commitment. It is also known that Anne owned an original French manuscript of The Mirror.167  John Bale published Elizabeth’s translation in 1548 in Marburg, Germany under the title A Godly Meditation of the Christian Soul. Bale altered portions of Elizabeth’s text significantly. He also added numerous references to Scripture. His 
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version was reprinted a second time in London in 1590. It is not known how Bale came into possession of the princess’s text.168  James Cancellar published Elzabeth’s translation between 1568 and 1570. Cancellar worked from Bale’s text, and substituted his own prefatory material for Elizabeth’s. Thomas Bentley picked up Cancellar’s publication and included it in “Lamp Two” of his Monument of Matrones (1582). Bentley also published a separate version at about the same time.169   Elizabeth was extravagant in her protestations of inadequacy in her prefatory letter to Katherine Parr in 1545. The republication of her work could not have been undertaken during her reign without her express permission. Her grant of that permission is a strong indication that the mature queen was proud of the work she did as an eleven-year-old girl. 170  Elizabeth had already thoroughly absorbed Katherine Parr’s tolerant Erasmian evangelicalism, the life-long bedrock of her spirituality and theology, by the time she translated Marguerite’s Mirror in 1544. Even as a juvenile, these deeply ingrained religious beliefs gave her the courage and freedom to shape her translations to conform to her own spiritual sensibilities. She consistently rejected the reformed view of the division between the elect and other professing Christians in favor of her own more inclusive and tolerant ecclesiology. With respect to The                                                         168 Mueller and Scodel, op cit, 26.  169 Ibid.  170 Ibid.  
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Mirror, the juvenile Elizabeth set aside all of Marguerite’s claims that humans could experience ecstatic mystical union through the operation of grace in favor of her own Eckhartian understanding of union as simply being a fuller awareness of God’s abiding presence. In her translation of Boethius’ Consolatio nearly fifty years later, Elizabeth set aside similar claims that humans can experience mystical union by way of the attainment of reason.171 
 
The Mid-Tudor Inheritance and the Books of Common Prayer  The Henrician reformation, such that it was, began with what Henry’s contemporaries referred to as “the King’s great matter,” his implacable crusade to secure an annulment (often wrongly referred to as a divorce) from his first wife and queen consort, Catherine of Aragon, daughter of Ferdinand of Aragon and Isabella of Castile. Catherine had been briefly married to Henry’s brother and heir to the Crown, Arthur. Upon Arthur’s death in 1502 Henry, then eleven-years old, became the heir to the throne.172  Henry’s father, Henry VII, wanted Henry to marry his brother’s widow in order to maintain the dynastic alliance between England, Aragon, and Castile. Henry, however, was not free to marry his brother’s widow without a papal dispensation due to a canonical impediment known as affinity. Absent a papal dispensation such a                                                         171 Ibid, 16-17. See also, Roger Ellis, “The Juvenile Translations of Elizabeth Tudor,” 
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marriage would be deemed incestuous. After obtaining the requisite dispensation, Henry married Catherine shortly after his accession to the throne in 1509. The king was eighteen, his queen was twenty-four. 173   The early years of their marriage were heady times for Henry and Catherine. In the spring of 1512 Henry engaged in a traditional rite of passage for medieval English kings: he invaded France. As a gesture of confidence in his queen, he made her his governor of the realm in his absence. Catherine was put to the test in short order. James IV of Scotland saw Henry’s long absence as presenting a propitious opportunity to invade England. By August of 1512 he had organized the largest field army that Scotland had ever produced, about 40,000 troops. Fortunately for England, Catherine and her council had been warned of James’ intentions in advance. They countered by mustering an army in the north under the command of the Earl of Surrey, the finest English military leader not engaged in France. When the two armies engaged on Flodden Edge the Scots had a huge numerical advantage in manpower and artillery. They should have prevailed easily. Surrey, however, outwitted James, luring the Scots from their entrenched position. The Scottish artillery was of little value in the close quarters fighting, and the English archers decimated the Scottish pikers. When the fighting ceased, 5,000 Scots were killed, including their king. Flodden Edge was a total disaster for Scotland. Henry had been 
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sending Catherine French prisoners and keys to French cities as romantic gestures. His queen governor sent him the bloodied hauberk of the Scottish king. 174  Over the course of their marriage Catherine had endured a number of pregnancies that with one exception ended in miscarriages, stillbirths, and in one case a short-lived infant son.175 On February 18, 1516 Catherine gave birth to her only surviving child, Mary Tudor. 176 The royal couple had mixed emotions over the birth. On the one hand, the child was not the son and male heir they had longed for. On the other hand, Mary’s successful birth gave the couple the short-term hope that other successful births would follow in due course.177  By the mid-1520s Henry became convinced that his now middle-aged queen consort would never bear him a legitimate male heir. Henry was ever mindful that the Tudor dynastic claim was a tenuous one at best. His father, Henry VII, was a usurper of Welsh lineage who derived his strongest claim to the crown through his wife, Margaret Beaufort, the “granddaughter of John Beaufort, bastard son of John of Gaunt, son of Edward III.”178 There were Yorkist princes just off stage who had stronger claims to the Crown than the Tudors. At this point in the proceedings 
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Henry had two uninspiring choices for the Tudor succession. One was his daughter. Unfortunately, while there was no Salic law in England that prevented a female from acceding to the throne on formal grounds, the sole precedent for female rule in England was from the twelfth century when Henry I’s daughter, Matilda acceded to the throne; and, her accession sparked a civil war. The second possibility was Henry’s illegitimate son, Henry Fitzroy, whom Henry had given the royal title of Duke of Richmond. In Richmond’s case, there was no precedent whatsoever for the accession of a royal bastard. It was becoming clearer and clearer to Henry that his best alternative was remarriage to a woman of childbearing age who could produce him a legitimate male heir.179  Henry had heretofore been a faithful son of the Catholic Church. In the summer of 1521 he had written and published the Assertio Septem Scaramentorum, his attack on Luther’s De Captivitate Babylonica, for which the pope granted him the title “Defender of the Faith,” a title which in Henry’s estimation was hereditary, honoring him and all of his successors. 180   By 1526 Henry’s campaign for the annulment of his marriage was gaining momentum. The king proffered two passages from the Book of Leviticus in support of his position. One text stated that it was an unclean thing for a man to take his brother’s wife. The other stated that the couple would be childless. Catherine had been his brother’s wife. And in Henry’s estimation, her failure to bear him a male                                                         179 Marshall, op cit, 36.  180 J.J. Scarisbrick, Henry VIII (New Haven: Yale University Press, 1997), 110-11, 117 n. 2.  
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heir rendered their marriage “childless.” Henry claimed that his marriage to Catherine was sinful in the eyes of God, and that his conscience was sorely grieved thereby. The Defender of the Faith and loyal son of the church petitioned the current pope, Clement VII, for relief in the form of an annulment on the grounds of affinity.181  Henry expected that Rome would rule in his favor with relative alacrity in recognition of his inherently reasonable concerns about his dynastic succession and also in order to maintain the longstanding amity between the papacy and the English Crown. He would be disappointed. The pope was hamstrung by the war between the French King Francis I and the Habsburg Emperor Charles V for control of northern Italy. The emperor was Catherine of Aragon’s nephew, and he did not wish to see his aunt repudiated by Henry. The outcome of Henry’s suit depended upon the French winning the war. In the summer of 1529 the French were decisively routed at Landriano, and Henry’s suit was transferred from England to Rome. The king’s chances of a gaining an annulment from the pope were over. 182   By the autumn of 1530 Henry began toying with the idea of the Royal Supremacy, believing that, by God’s will, the early church had been a federation of independent churches governed by local princes whose decisions and rulings were 
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immune from appeal. This, Henry believed, remained God’s will, and it was the model upon which the Church in England should be constructed. 183   Henry moved slowly on the Royal Supremacy, perhaps to avoid goading Rome into issuing an internationally embarrassing ruling in favor of Catherine. Since late 1526, however, he had been pursuing Anne Boleyn. For her part, Boleyn had made it clear to the king that she had no intention of consummating the relationship outside of wedlock and thereby following in her sister Mary’s footsteps as a royal mistress. Henry, who was not used to being refused, was growing increasingly impatient.184  It was the Boleyn party who brought Thomas Cranmer to the king’s attention in 1530. Cranmer, the Boleyn chaplain, suggested that Henry consult with university canon lawyers and theologians for their opinions on the annulment. The king also established a royal committee to comb through scripture, church history and the Church fathers in search of material that would support his cause. The committee consisted of Cranmer, Edward Foxe and Edward Lee, all of whom would soon be elevated to the episcopacy, together with the Italian friar Nicholas de Burgo. Together they produced a compilation entitled Collectanea satis copiosa or “sufficiently big collection,” which allegedly demonstrated that English kings had 
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possessed unfettered spiritual supremacy in their realms since Anglo-Saxon times. Accordingly, any English bishop was competent to grant Henry his annulment.185  In 1532 Thomas Cranmer, who had previously never held an ecclesiastical position higher than archdeacon, was made Archbishop of Canterbury. “His appointment meant that for the next 20 years a cautious but committed advocate of evangelical reform was positioned at the heart of English government.” 186 Cranmer’s elevation was one of three Henrician maneuvers that were pivotal to the establishment of the Edwardian reformation, the other two being the Act of Supremacy and the packing of Edward’s regency council with committed evangelicals.  Archbishop Cranmer declared the king’s marriage to Catherine of Aragon to have been null and void ab initio on May 23, 1533. Catherine was now nothing more than Arthur’s princess dowager. Mary was illegitimate and outside of the royal succession. Cranmer followed the annulment pronouncement on May 28 with a declaration that Henry’s marriage to the already pregnant Anne Boleyn was lawful and that there was no impediment to coronation.187  On September 7, 1533, a Sunday, Queen Anne gave birth to the Princess Elizabeth at Greenwich. “Probably no royal birth in English history was quite such a 
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grievous disappointment as Elizabeth Tudor’s.”188 Henry had not gone through seven years of political and ecclesiastical maneuvering and infighting in order to obtain a second daughter. As was true of Mary’s birth, the only silver lining was that the new queen was youthful enough to bear additional children.189  In March of 1534 the Pope finally ruled on the king’s long pending suit, finding, predictably enough, in favor of Catherine of Aragon. An Act of Succession was passed in Parliament ratifying the Boleyn marriage and recognizing the succession in favor of her children. To question the marriage in word or deed was now a treasonable offense.190  In November of 1534 Parliament passed the Act of Supremacy recognizing Henry as the supreme head of the Church of England. The statutory language was clear on its face. Parliament was recognizing a preexisting imperial right in the king rather than granting him a new title that might later be withdrawn by subsequent legislation.191 Henry announced the Royal Supremacy to the nation in a proclamation dated June 9, 1535 entitled “Enforcing Statutes Abolishing Papal Authority in England:  And whereas not only upon good, just, and virtuous grounds and respects, edified upon the laws of God and Holy Scripture, by due consultation, deliberate advisement, and consent as well of our nobles                                                         188 Ibid, 38-9.   189 Ibid.  190 Ibid, 45.  191 Marshall, op cit, 9-40. Scarisbrick (1997), op cit, 287-196.  
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and commons temporal assembled in our high court of parliament, and by authority of the same, we have by good and wholesome laws and statutes made for the purpose, extirped, abolished, separated, and secluded out of our realm, the abuses of the Bishop of Rome, his authority and jurisdiction of long time usurped as well upon us and our realm as upon all other kings and princes in their realms, like as they themselves have confessed and affirmed; but also forasmuch as our said nobles and commons both spiritual and temporal…by one whole assent granted, annexed, knit, and united to the crown imperial of the same title, dignity, and style of supreme head in earth immediately under God of the Church of England, as we be and undoubtedly have hitherto been.192  The proclamation went on to say that the bishops and clergy of the realm, assembled in convocation, also gave their full consent and approval to the royal supremacy. 193   Catherine of Aragon died on January 29, 1536. Ironically, on the day of her funeral Queen Anne miscarried a male child. The miscarriage was a personal disaster for the queen. Dark clouds began gathering in the court. Henry was beginning to see signs of God’s displeasure with his marriage to Anne:  “I see that God will not give me male children.”194  The king began making inquiries about the possibility of a second divorce. He was dissuaded from following that course of action because Anne, whom he had made the Marquess of Pembroke before their marriage, was a peer of the realm and 
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would command a considerable income at Crown expense. More importantly, her continuing presence would be a constant source of embarrassment and irritation to the king. Henry needed a more final solution to his dilemma. Fortunately for Henry, his two most compliant and reliable servants, Thomas Cromwell and Thomas Cranmer, were ready and willing to step into the breach.195  Cromwell, who had the king’s ear, alleged that there were certain vague and unspecified acts of treason afoot which would be uncovered through proper investigation. On April 24, with the king’s blessing, he assembled a special commission to inquire as to every conceivable act of treason. The commission made short work of it, and by May 2 Anne was under arrest and committed to the Tower on specious charges of adultery with five men, among whom was her brother George. 196  Since Anne’s miscarriage Henry had kept his latest love interest, Jane Seymour, tastefully off stage. With Anne under indictment for treason in the Tower he began to court her publicly. “Seymour was everything Anne was not: submissive, conventional – reassuringly devoid of ideas of any sort.”197  The queen and her brother were tried in the Tower on May 15. They were convicted and sentenced to die on May 18, at the stake or the block, according to the king’s pleasure. Prior to the execution there were two issues that required tidying                                                         195 Ibid, 50.  196 Ibid, 51-2. MacCulloch (1996), op cit, 154-9.  197 MacCulloch (1996) op cit, 149.  
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up. First, Henry decided that Anne should be beheaded. As an act of mercy he summoned a swordsman from Calais, the only one of his subjects sufficiently skillful to behead with a sword, to be her executioner. Secondly, Henry decided that his marriage to Anne needed to be annulled. For that task he looked to the ever-serviceable Thomas Cranmer. Try though he might, Cranmer was unable to unearth any grounds for annulment due to Anne’s premarital behavior. The astounding conclusion he arrived at was that the marriage should be annulled on account of the king’s adultery with his sister-in-law, Mary Boleyn, during his marriage to Catherine of Aragon. That act of adultery brought his marriage to Anne within a proscribed degree of affinity, an act of incest, really. Cranmer granted the annulment on May 17. On May 19, the arrival of the swordsman from Calais being delayed a day, Anne Boleyn was executed on the Tower hill for alleged acts adultery committed by her in a marriage that never existed.198   On the same day Cranmer granted Henry and Jane Seymour a dispensation from any prohibitions of affinity that might exist between them that would preclude them from marrying. Their romance was now out in the open and wedding preparations were underway. The wedding ceremony took place at Whitehall on May 30.199  By the following spring Jane was pregnant. The king became increasingly solicitous of his queen in her fragile condition. Jane retired to her maternity                                                         198 Plowden, op. cit, 52-55.  199 MacCulloch (1996), op cit, 159.  
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chamber in Hampton Court, and readied herself to give birth, at the end of September. Jane gave birth to a son on October 12, the eve of the Feast of Saint Edward the Confessor. She died of puerperal sepsis less than two weeks later (October 24).200  Henry married three more times. His marriage to Ann of Cleves, which began Thomas Cromwell’s journey to the block, was ended by an annulment issued by Thomas Cranmer. His marriage to Katherine Howard, a cousin of Anne Boleyn, ended in her execution at the block for adultery.201 His marriage to Katherine Parr, his sixth and final queen consort, is treated extensively in the next chapter.  At this point it is incumbent on us to discuss Henry’s so-called reformation.  MacCulloch has described the theology of Henry’s religious settlement as having “the quality of a theological jackdaw’s nest.”202 Marshall hints that it was neither fish, nor fowl, nor good red herring. “It was not a Protestant reformation, nor in any meaningful sense ‘Catholicism without the Pope.’ It was not straightforwardly an ‘act of state,’ and even less did it exhibit the characteristics of a spontaneous people’s movement.”203 So what, then, was it? This dissertation takes the position that by his death Henry had brought a traditional church to the doorstep of reform, and had endowed it with much of what it needed to accomplish that reform. It was                                                         200 Loades (2013), op cit, 281.  201 Scarisbrick (1997), op cit, 371-3, 431-3.  202 MacCulloch (2001), op cit, 5.  203Marshall, op cit, 57.   
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during the reign of his nonage son, Edward VI, that the Reformation doorstep was first truly crossed.  The Act of Supremacy provided the key to reform in both the Henrician and Edwardian reigns. The first and most conspicuous uses of it occurred in 1536. Gerald Bray notes that after the royal supremacy was enacted Henry and Cranmer felt the need to cultivate allies among Continental Protestants. Accordingly, in 1535 a delegation was sent to Germany in order to try to forge an Anglo-Lutheran alliance. The alliance began breaking down over the issue of Henry’s divorce. They were broken off completely after Anne Boleyn’s execution. As Bray notes, “Luther may have come to terms with an adulterer, but not one who was a murderer as well.”204  When his delegates returned from the Continent, Henry asked them to prepare a series of articles reflecting his traditional views. The document they produced was “The Ten Articles, 1536.” These articles were effective from their promulgation until 1553, six years into Edward’s reign, when they were superseded by the Forty-Two Articles of Edward VI.205   The preface states that the articles were promulgated in order to increase unity and concord, and repress and extinguish dissent and discord. “And further, we most heartily desire and pray Almighty God, that it may please him so to illumine your hearts that you and every of you may have no less desire, zeal and love to the 
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said unity and concord, in reading, divulging and following the same, than we have had, and in causing them to be thus devised, set forth, and published.”206  With one exception, Article 9 dealing with rites and ceremonies, each article contains the following charge in its opening sentence: “We will that all bishops and preachers shall instruct and teach our people committed by us unto their spiritual charge.” This is a clear assertion of the royal supremacy. Henceforth, under Henry, Edward, and Elizabeth, the bishops and lower clergy would derive their faculties from the Crown.207  The Ten Articles present something of a mixed bag. On the one hand, there is a strong Lutheran influence in Article 5 on Justification. Similarly, in keeping with Lutheran practice, only three of the traditional seven sacraments are taken up: baptism, penance, and The Sacrament of the Altar. Moreover, “the rejection of Purgatory and the devotional practices connected with it” in Article 10 is also congenial with Lutheran beliefs.208 On the other hand a number of traditional practices that were bugbears to evangelicals and reformists were reaffirmed. They included the veneration of images, the cult of the saints, and prayers for the dead. With one exception, the Articles follow the traditional practice, discussed in the prior section on the development of primers, of presenting all Biblical quotations in Latin. Here we have a reminder that the English Bible was not approved for general                                                         206 Ibid, 163-4.  207 Ibid.  208 Ibid, 162.  
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usage yet. It was not until the Second Henrician Injunctions in 1538 that clergy and parishes were enjoined to set up “the whole Bible of the largest volume, in English…in some convenient place within the said church that you have cure of.”209   The article on the Sacrament of the Altar occupies a middle ground and is stated broadly enough to permit either a traditional or evangelical understanding of Christ’s presence in the sacrament, not unlike the words of administration in Elizabeth’s 1559 Book of Common Prayer. The words of administration in the 1559 Book of Common Prayer will be examined at greater length in Chapter Four.    The other conspicuous use of the royal supremacy in 1536 involved the beginning of the dissolution of the monasteries. Though nothing had come of it, there had been discussions in Parliament about disendowing some of the monasteries since 1529. The Suppression of Religious Houses Act 1535 was passed by the so-called Reformation Parliament in February of 1535. It was the first legal process by which Henry disendowed religious houses (monasteries, priories, convents, and friaries) in his dominions. The Crown appropriated their income and sold off their real and personal property.   The original plan was to move against the smaller establishments, arbitrarily designated as those whose annual incomes were less than £200. The monks, canons, friars and nuns were offered a choice. They could transfer to a larger religious establishment within their order, or take a pension and return to secular life. The ordained could become secular priests in the dioceses. The non-ordained would                                                         209 Ibid, 179. 
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simply be lay people in the world rather than professed religious lay people. The implication of all of this was that the larger houses would survive.210  The larger houses did not, in fact, survive. A second Suppression Act was passed in 1539. It was not needed. By that time nearly every religious house in the realm was gone. George Bernard opines that: “The dissolution of the monasteries in the late 1530s was one of the most revolutionary events in English history.”211 By his estimate nearly 900 religious houses in England were closed: around 260 for monks, 300 for canons regular, 142 nunneries, and 183 friaries. These establishments had been home to 4,000 monks, 3,000 canons, 3,000 friars, and 2,000 nuns. One adult man in fifty had been in religious life in England.212   The conventional wisdom is that runaway greed led to the dissolution of the monasteries. That is undoubtedly true in part. There are, however, other considerations. Many of the religious houses had international associations with sisterhouses and motherhouses outside of England. That fact alone made them suspect in Henry’s mind. Moreover, it was not lost on the king that what limited opposition there was to his royal supremacy had come from the religious orders. Monasteries played a pivotal role in the 1536 northern uprising known as the 
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Pilgrimage of Grace. When the uprising was put down, six abbots and priors were executed, and their houses were seized forthwith by the Crown.213  The evangelicals who had the royal ear had other fish to fry. For them the monasteries were havens of superstition and idolatry, particularly because they were often sites of relics and shrines. They saw the monastic life as a fraud, and its inhabitants as arrogant and hypocritical. More importantly, they saw the monasteries as centrally important in promoting the ongoing hoax about purgatory. When Hugh Latimer tried to persuade Henry to dissolve the monasteries in 1536 he argued, in essence, that their founding and continued existence was a symbolic argument in favor of the existence of purgatory, and that their suppression would be a symbolic argument against the existence of purgatory.214  Marshall believes that it is unlikely that a reformed English monasticism, no longer in communion with the papacy and its sisterhouses and motherhouses, could have survived under the royal supremacy. It was not to be. For Henry the dissolution reinforced his self-perception as a “Catholic reformer of religious ‘abuses.’”215 “The dissolution of the monasteries probably deserves its traditional status (underplayed in recent accounts) as the most significant achievement of the ‘official’ Henrician Reformation.”216 
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 By 1539 the conservative party was on the ascendency. It gained a major victory when Henry permitted the publication The Act of the Six Articles. This act reaffirmed some aspects of traditional religion that evangelicals found most abhorrent. The first article reaffirmed the doctrine of transubstantiation; the second reaffirmed that communion in one kind was sufficient; the third reaffirmed that priests were forbidden to marry; the fourth reaffirmed that vows of chastity were acceptable; the fifth reaffirmed that private masses were acceptable; and the sixth reaffirmed that auricular confession was appropriate and necessary. To teach or preach against the Six Articles, or any of them, was deemed heresy. The offender, and any of his or her “aiders, comforters, counselors, consenters, and abettors,” would be subject to death at the stake together with forfeiture of all hereditary titles and honors, and real and personal property of every description. The Act of Six Articles 1539 continued in full force and effect for the remainder of Henry’s reign.217  The conservative party scored another major victory on May 12, 1543 when Parliament passed the ironically titled Act for the Advancement of True Religion. It will be remembered that the Second Henrician Injunctions, 1538 enjoined clergy and parishes to provide an English Bible of the largest size in a convenient place so that the people might have access to it. Under the 1543 act, only clergy, noblemen and gentry, and rich merchants were permitted to read the Bible at will and in 
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public.  Noble women and gentlewomen were only permitted to read the Bible in private. Men and women below gentry rank were forbidden to read it at all.218  The 1543 act was masterminded by the arch conservative Bishop of Winchester, Stephen Gardiner. Gardiner, an implacable enemy of Thomas Cranmer and Katherine Parr, would be deprived of his bishopric and imprisoned during Edward’s reign.219 During Mary’s reign he was reinstated to his bishopric and made Mary’s Lord Chancellor.220 The Act for the Advancement of True Religion would be the high water mark of his career during Henry’s reign.  In the summer of 1546 Gardner fell from grace. Katherine Parr had been rather consistently hectoring Henry on matters of faith in an effort to get him to further reform the Church of England. Henry, who was in declining health and constant pain, grew weary of it. Gardiner, sensing that he had an opportunity to destroy the queen and her evangelical circle promised Henry that he could prove her a heretic if he were permitted to draw up certain articles against her. The king initially gave his assent.221  Gardiner’s plan was to ransack the rooms and closets of three of Katherine’s courtiers, her sister Anne, her cousin, Maud, and Lady Elizabeth Tyrwhit. Were he to find forbidden evangelical materials among their belongings he would proceed                                                         218 MacCulloch (1996), op cit, 310-11. Duffy (1992), op cit, 432-33.  219 MacCulloch (1999), op cit, 69, 76, 86, 96.  220 David Loades, Mary Tudor (Gloucestershire: Amberley Publishing, 2011), 136.  221 Scarisbrick (1997), op cit, 479.   
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against the queen as well. Katherine some how or other got wind of the plot, perhaps through Henry’s physician. She immediately visited the king and protested her innocence, claiming that she was a mere wife, and only spoke to him on matters of religion in order that she might benefit from his wisdom and erudition. When Thomas Wriothesley, the Lord Chancellor and Gardiner’s henchman, arrived with forty men to arrest the queen, Henry ran him and his entourage off forthwith. As a result of this and other missteps the conservatives had irrevocably fallen from the king’s good graces.222   When the king lay dying toward the end of 1546 and beginning of 1547 he allegedly created a new will. Nearly all of the executors he appointed, who would be reconstituted as Edward’s Privy Council, had evangelical sympathies. The most prominent conservatives were excluded, as was the queen consort, Katherine Parr. Katherine, who had expected to be named Edward’s queen regent in accordance with an earlier will executed by the king after her regency during Henry’s campaign in France, had been kept away from the king since the first week of December 1546. Wills, however, are ambulatory instruments that have no legal significance until the death of the testator. When Henry died, a new will revoking all prior wills was in full force and effect.223 The evangelicals were in. Katherine and the conservatives were out.                                                         222 Ibid, 478-482.  223 Susan James, Kateryn Parr: The Making of a Queen (Burlington, VT: Ashgate Publishing, 1999), 290-1.  
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 Henry VIII died on January 28, 1547. The council, who were now testators, kept up a charade that the king was alive for two days. Their aim was two-fold. First, it gave them the leisure to inform the king’s children, and especially his heir to the throne, Edward, that the king had died. Secondly, it permitted them the opportunity to secretly negotiate their positions in the new council. On January 31, with the backing of the council, Edward Seymour, the Earl of Hertford and the young king’s uncle, emerged as the Duke of Somerset, the Governor of the king’s person, and the Lord Protector of the realm.224  After Edward had given his formal consent to the testators, they reconstituted themselves as the young king’s Privy Council, and began functioning as such. Somerset was obliged to act only with the advice and consent of the others. Indeed, Henry’s device called for a council of equals. And while he accepted the restraint put upon him with respect to matters of import, on day-to-day matters he acted as Edward’s regent, exercising the prerogatives of the Crown.225  One of the early skirmishes in the Edwardian reign was over the royal supremacy. Conservatives, led by Gardiner and Princess Mary, argued that the council was essentially appointed on a “care and maintenance” basis and were thereby obliged to maintain the Henrician status quo until Edward came of age. Their’s was a delaying tactic that sought to keep traditional worship, and the Act of Six Articles, in place as long as possible in hopes that the young king could                                                         224 Ibid, 291.  225 Loades, op cit, 329-30.  
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eventually be persuaded to see the righteousness of their position. The Privy Council, dominated by evangelicals, decided that they were to exercise the royal supremacy on the king’s behalf ab initio.226  In December of 1547, in its first Edwardian session, Parliament repealed the Act of Six Articles. In the same session it also dissolved what little was left of the traditional priestly apparatus, closing the chantries, foundations designed to offer prayers for the dead. These were the first bold steps in the establishment of an evangelical program.227  In 1549 came three critical developments in the steady Edwardian march toward evangelicalism. The first development was the passing of acts governing church discipline and worship by Parilament rather than by church convocation. The church was now clearly in governmental rather than ecclesiastical hands. The next development was the imposition of the first Book of Common Prayer (1549), a worship book of set services in English. The Book of Common Prayer replaced the traditional Latin liturgies, with the exception of the ordination rites for bishops, priests, and deacons, which were also in English and were contained in a later published Ordinal (1550). The third development was the elimination of the rule of 
                                                        226 Ibid, 331-2.  227 David Loades, The Tudors: History of a Dynasty (New York: Bloomsbury Academic, 2012), 120.  
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clerical celibacy for secular and religious priests, a change of direction that had been the source of acrimonious and contentious debate since the 1530s.228  The Edwardian regime beta-tested the shift to an evangelical worship service on a couple of occasions before The Act of Uniformity enjoined the use of the Book of Common Prayer (1549) effective on Whitsunday, June 9, 1549.229 The first salvo came with the promulgation of a royal decree issued on March 8, 1548 entitled “Proclaiming the Communion Order.” The proclamation announced Parliament’s enactment of an act requiring that communion be administered to the laity in two kinds, i.e. bread and wine. The proclamation also promised that there would be, from time to time, further governmental “travail for the reformation and setting forth of such godly orders as may be most to God’s glory, the edifying of our subjects, and the advancement of true religions.”230 It was abundantly clear that further changes were on the horizon.  The second beta-test took place when a liturgy called “The Order of the Communion” was promulgated and enjoined to begin in the parishes on Easter Sunday, April 1, 1548. The Order of the Communion was a hybrid services intended to be an intermediate step on the journey to full blown evangelical worship (as, in fact, was the Communion service in the first Book of Common Prayer). The service began and proceeded in Latin through the proanaphora, the prayer of consecration,                                                         228 Ibid.  229 Bray, op cit, 266.  230 Hughes and Larkin, (Vol. 1), op cit., 417-8. MacCulloch (1996), op cit, 384.  
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and the priest’s communication. Once the priest had communicated the language shifted to English. The priest then addressed the people with an exhortation to receive the sacrament, beginning with the informal evangelical address, “Dearly beloved in the Lord.” Then followed a short exhortation, a general confession and absolution, the “comfortable words,” New Testament versicles assuring the penitent of God’s forgiveness, the prayer of humble access, the administration of the sacrament in both kinds, and the blessing.231 The English portion of this service was taken over virtually word for word in the Book of Common Prayer (1549). Moreover, MacCulloch speculates that these texts may have been prepared for Henry by Cranmer as early as the summer of 1546.232  One difference between the Order of the Communion and the Book of Common Prayer (1549) was that the former retained the elevation of the host at the sacring. The latter forbade the priest to elevate the elements or otherwise show them to the people.233  Edward’s chapel royal, the religious establishment that followed the monarch on procession across the realm from one royal manor to another, led the way on the march toward the prayer book. The chapel royal offered an obvious setting for evangelical liturgical innovation and an equally obvious model for other churches to imitate. By September of 1548, while Cranmer’s committee was still at work                                                         231 MacCulloch (1996), 385.  232 Ibid.  233Ibid, 386.   
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drafting the prayer book, the chapel royal had already been employing draft versions of the new vernacular prayer book services, Holy Communion, matins, and evensong, in place of The Order of Communion (1548). The young king was leading the march, and Somerset was actively encouraging churches and the universities to follow the monarch’s lead in order to promote religious uniformity.234  The Book of Common Prayer (1549) authorized by the Act of Uniformity  was passed by both Houses on January 21, 1549. It received the royal assent on March 14, and came into full force and effect on Whitsunday of that year.235 This prayer book was a conservative work that was broad enough in scope to enable intransigent priests to adapt it to traditional ceremonial and mimic the mass. Foreign reformers were scandalized. English evangelical insiders who knew that the book was a temporary measure were willing, for the time being, to grin and bear it.236  Cranmer avoided committing himself to any one theological view of the Eucharist in the first prayer book. The title at the beginning of the Eucharistic service offered something for everyone: “The Supper of the Lord and the holy communion, commonly called the mass.”237 The very word “mass” was a bugbear to evangelicals, including the king. No mention had been made of it in the official                                                         234 MacCulloch (1999), op cit, 81.  235 Duffy (1992), op cit, 464.  236 MacCulloch (1999), op cit, 88-9.  237Ibid, 89.   
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statements issued during 1548. MacCulloch suggests, however, that the inclusion of it in the final draft may have been “the pilot which guided the liturgy past the shoals of conservative hostility in Parliament.”238  Knowing that further change would be on the horizon, Cranmer consciously built an escape hatch into the preface to the 1549 book: “For as those [i.e traditional services] be taken away which were most abused and did burden men’s consciences without a cause, so the other that remain [i.e. Book of Common Prayer 1549 services] are retained for a discipline and order which upon just causes may be altered and changed, and therefore are not to be esteemed equal with God’s law.”239  Whereas the 1549 Book of Common Prayer offered, whether intentionally or not, a convenient liturgical harbor for the clandestine celebration of traditional devotional practices, the 1552 Book of Common Prayer was designed to utterly abolish this sort of liturgical legerdemain. Evangelicals, including the king, recognized that a serious revision would be needed from the moment of the 1549 book’s release in order to fend off conservative subversion and evangelical criticism. The intent of the 1549 book had been to get the evangelical ball rolling while keeping extremists on both sides of the aisle from all out rebellion. That task having been accomplished, it was time to move forward.240 
                                                        238 Ibid.  239 Bray, op cit, 276.  240 MacCulloch (1996), op cit, 412, 462, 500, 504.  
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 The actual work that went into the drafting of the 1549 Book of Common Prayer, and its revision to form what would become the 1552 Book of Common Prayer was carried out on in obscurity. All that is truly known is that Thomas Cranmer was in charge and steered its development to completion.241  The 1552 Book of Common Prayer was authorized by Parliament in April of 1552 to become the law of the land on All Saint’s Day, November 1, 1552. Mary I repealed it on December 20, 1553 as one of the first steps in her restoration of England to the Roman obedience and observance.242  Duffy characterizes the 1552 Book of Common Prayer as Edward’s determined attempt to break with England’s traditional past by leaving nothing in the church’s official worship that would permit traditional ways of thinking about the sacred.243 The differences between the two books’ approaches to the prayer of consecration and the words of administration alone indicate how far the evangelical initiative had advanced in three years. In 1549 the priest would use the words “bless and sanctify” while making two crosses over the elements. In 1552 those words were removed and the priestly manual acts were prohibited.244 The high point of the service was no longer the elevation of the elements at the sacring, but the 
                                                        241 Ibid, 504.  242 Bray, op cit, 281.  243 Duffy (1992), op cit, 472-3.  244 Ibid.   
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moment of reception by the laity.245 Moreover, the 1549 Book of Common Prayer’s words of administration permitted either a traditional or a Lutheran understanding of the presence of Christ in the Eucharist: “The body of our Lord Jesus Christ which was given for thee, preserve thy body and thy soul unto everlasting life.” The words of administration in the 1552 Book of Common Prayer permitted only a Zwinglian understanding: “Take and eat this in remembrance that Christ died for thee, and be thankful.”246  Lastly, one of the biggest theological and devotional changes came in the funeral rite. For evangelicals, traditional masses for the dead were anathema and a symbol of the Roman Church’s corruption and decadence. The 1549 Book of 
                                                        245  MacCulloch (1996), op. cit, 507. In a 1976 liturgical study,   Colin Buchanan traced the evolution of the great devotional moment(s) in the sundry Communion rites appointed for worship in the Henrician and Edwardian reigns. The point of view from which he writes is that of the worshippers. The medieval Sarum rite was in usage throughout Henry’s reign. Since late medieval worshippers seldom received the sacrament, the Sarum rite had one great devotional moment – “the consecration, marked by ringing of bells, elevation, genuflection by the priest, and adoration by the people.” The intermediate Order of Communion of 1548, described by Buchanan as Sarum-plus-1548, had two great moments, one of greater prominence, the other of lesser prominence. The greater moment was still the consecration, the lesser moment was the reception of the sacrament by the laity. The changes incorporated into the 1549 Book of Common Prayer caused a shift in the prominence of the two great moments. First, though the new rubrics permitted the priest to use the words “bless and sanctify” while making two signs of the cross over the elements during the prayer of consecration, they forbade him from elevating the elements or otherwise showing them to the people. Second, like the Sarum-plus-1548 Order, the1549 prayer book rubrics emphasized the emerging preference for frequent reception of the sacrament by the laity. Accordingly, reception became the greater devotional moment, and consecration became the lesser devotional moment. As seen above, there were significant changes in the Communion rite in the 1552 Book of Common Prayer. Words such as “consecrate” and “bless and sanctify” had disappeared from the rite, and priestly manual acts were forbidden. Since there was now “no conception of “consecration” anywhere in the service at all,” only one great devotional moment remained – reception of the sacrament by the worshipper. Colin Buchanan, What did Cranmer think 
he was doing? Liturgical Studies Series (Bramcote: Grove Books, Ltd, 1976), 10-23.  246 Ibid.  
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Common Prayer had retained a provision for the celebration of the communion at funeral services. It also permitted the priest to address the corpse directly during the commendation of the deceased’s soul to God, and body to the ground.247  As Duffy points out, in the 1549 Book of Common Prayer the dead could still be spoken to directly because there remained a remnant of the medieval sense of community; that is, a community in which the living and dead were still in relationship and “the bonds of affection, duty, and blood continued to bind.”248 In the theology of the 1552 Book of Common Prayer the living were no longer in communion with the dead. The living were now powerless to help the dead, even by prayer. Therefore, the dead could neither be spoken to or about. Accordingly, there was, Duffy says, “nothing that could even be mistaken for a prayer in the 1552 funeral service.”249 The rite had shifted from a rite of intercession for the dead to an exhortation of faith for the living. During the committal rite at the grave, the minister turned not toward the corpse, but away from it, to address the living congregation gathered around the grave. Symbolically speaking, the corpse was not even present for its own committal to the earth. “Indeed it is not too much to say that the oddest feature of the 1552 burial rite is the disappearance of the corpse from it.250 
                                                        247 Ibid, 509.  248 Duffy (1992), op cit, 474-5.  249 Ibid, 475.  250 Ibid. 
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 As we saw in the section on the Tudor reformations, after Edward died, Mary acceded to the throne and systematically swept away the Edwardian the acts of Parliament which undergirded the Edwardian Reformation and returned England to the Roman obedience. In 1558, when Mary died, Elizabeth acceded to the throne and slowly but surely restored the status quo ante to the early years of the Edwardian reign.   Elizabeth’s Book of Common Prayer (1559) is discussed at greater length in Chapter Seven. That discussion demonstrates that Elizabeth settled for the 1552 Book of Common Prayer, larded with some traditional inclusions, as a compromise in her religious settlement. What is not stated there, however, is that it is clear that left to her own devices Elizabeth would have preferred her Prayer Book to have been the unvarnished 1549 Book of Common Prayer. Roger Bowers has argued persuasively that Elizabeth returned her chapel royal to a vernacular service shortly after her accession. The settings created by the royal musicians to accompany this vernacular liturgy, including the Litany, were all set to the language of the 1549 Book of Common Prayer. The liturgical music created for the queen “indicates strongly that the liturgy whose restoration the queen envisaged as her reign began was that of the Prayer Book of 1549.”251                                                                                                                                                                          251 Roger Bowers, “The Chapel Royal, the First Edwardian Prayer Book, and Elizabeth’s Settlement of Religion, 1559,” The Historical Journal, Vol. 43, No. 2 (Jun., 2000), 328, 329, 330.   
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CHAPTER THREE 
KATHERINE PARR AND HER INFLUENCE ON ELIZABETH  
The Parrs of the Northwest 
 Katherine Parr descended from a gentry family that had played a leading role, second only to the Crown itself, in England’s north-west beginning the fourteenth century. Members of the Parr clan also continuously served the Crown at court beginning with the service of the family’s founder, Sir William Parr (c.1350-1404), in the establishments of Richard II (1367-1400) and Henry IV (1367-1413). The family’s ongoing service to the Crown will be picked up in the lives of Katherine Parr’s father, Thomas Parr (1478-1517), and uncle, William Parr (1480-1547), who became notable courtiers in the establishment of Henry VIII. As for their predecessors, it should be noted that despite their faithful service, no member of the Parr family was enobled until the 1530s.1   William Parr (c.1480-1547), Baron Parr of Horton entered court service during the reign of Henry VII as one of the king’s spears (i.e. bodyguard). By 1506 he had been elevated to squire for the body, and office he retained into the early years of Henry VIII. He accompanied Henry VIII on his invasionary expedition to France in the summer of 1513, fighting in the vanguard of the English army. That fall the king knighted Parr in recognition of his military skill and service to the Crown. In the spring and summer of 1523 Parr fought alongside the earl of Surrey in a number of                                                          1 Rosemary Horrox, “Parr family (per. c.1370-1517),” in Oxford Dictionary of National 
Biography (Oxford: Oxford University Press, 2004; online edition, May 2006). 
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border skirmishes against the Scots. Surrey commended Parr to the king in writing for his courage in these battles. Parr again put his military skills in service to the Crown during the 1536 uprising by traditional northern English Christians known as the Pilgrimage of Grace. Parr swore that he would “put the offenders in despair and dread” as he led his men into Lincolnshire to subdue the rebels and secure the peace.2 A brusque and contentious man, Parr was more natural as a soldier than as a courtier. As he matured, though, he came to realize that there was more gain to be had through court politics than castle sieges. His enthusiasm for the new religion, which may have been more for political than spiritual reasons, brought him to the attention of Thomas Cromwell (c.1485-1540), earl of Essex and royal minister, who became his patron. Parr directed the dissolution of the monasteries in Northamptonshire on Cromwell’s behalf. Cromwell rewarded his efforts with a grant of six lucrative rectories from the dissolved religious foundations.   Parr was without a patron for three years after Cromwell’s gruesome death at the block in July of 1540. On July 12, 1543 his niece, Katherine Parr, married Henry VIII and became his sixth, and last queen consort. Sir William thrived under the queen’s patronage. He became the chamberlain of the queen’s household immediately upon her marriage. On December 23, 1543 he was ennobled, being created Baron Parr of Horton. Interestingly, he was not the first gentleman in his                                                         2 Susan E. James, “Parr, William, Baron Parr of Horton (c.1480-1547), soldier and courtier,” in Oxford Dictionary of National Biography (Oxford : Oxford University Press, 2004;online edition January 2008), 1.   
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line to be ennobled. That distinction belonged to his nephew, Katherine’s brother, also named William Parr, who was created Baron Parr, marquess of Northampton, on March 9, 1539.3  The following year Baron Parr of Horton received substantial land grants in Bedfordshire and Northamptonshire. In 1544 he was a member of the queen’s regency council, helping Katherine to rule England while Henry was leading the siege of Boulogne in France. He was also a sounding board and advisor for the Katherine during her time as Queen Consort.  In 1546, religious conservatives led Bishop Stephen Gardner and Sir Thomas Wriothesley acted to bring the queen and her most intimate female courtiers to ruin. On July 8, 1546 Henry issued a proclamation outlawing the printing, sale, or possession of any book that “containing matter contrary to the King’s majesty’s book called A Necessary Doctrine and Erudition for any Christian Man.”4 The proclamation specifically forbad possession of books by Tyndale, Coverdale, Frith, Wycliff, Joy, Roy, Basille (i.e. Becon), Bale, Barnes or Turner. Moreover, the proclamation was binding upon any “man, woman, or other person, of what estate, condition, or degree soever he or they be.”5 The queen was fair game under the proclamation. 
                                                        3 Susan E. James, “Parr, William, marquess of Northampton (1513-1571), nobleman and courtier,” in Oxford Dictionary of National Biography (Oxford: Oxford University Press, 2004; online edition, May 2008) 1.  4 Hughes and Larkin (Vol. 1), op cit, 374.  5 Ibid. 
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 The king had grown increasingly irritated with his consort because of her persistent and unyielding lectures to him about the need for further reform of religion in England. In the ordinary course of events the king encouraged his male courtiers to air their religious views so that he would have the opportunity to exhibit both his command of theology and his formidable debating skills. Believing that he could control and direct his household, and save his courtiers from dangerous heresies, Henry’s expectation was that his instruction would be received with an appropriate showing of deference and gratitude. The king was always the tutor, never the student, and always had the last word.6  The queen was well educated by the standards of her day. Well versed in Scripture and theology, she was fluent in French and Latin, and familiar with Italian and Greek.7 Katherine apparently forgot that female courtiers, including the queen consort, were less free to deviate from established social norms and mores than male courtiers were.8 There were four essential qualities to a late medieval or early modern Englishwoman: piety, silence, chastity, and obedience to her husband. The primary feminine virtue was chastity, and silence was connected with it. There was 
                                                                                                                                                                      6 H. Maynard Smith, Henry VIII and the Reformation (London: MacMillan & Co., Ltd., 1948), 216-7.  7 Ibid, 215.  8 Christine Peters, Patterns of Piety: Women, Gender, and Religion in Late Medieval and 
Reformation England (Cambridge: Cambridge University Press, 2003), 44-46. Peters is actually discussing how women had less latitude than men in making larger funerary commemorations than were socially expected and acceptable. It seems reasonable to transfer some of these culturally embedded biases to other social settings and realities.  
  
175 
an established contemporary proverb which held that an eloquent woman was never chaste.9 In The Monument of Matrones Thomas Bentley observed: “There is nothing that becommeth a maid better than soberness, silence, shamefastnes, and chastity, both of body and mind. For these things being once lost, shee is no more a maid, but a strumpet in the sight of God.”10 These societal norms were a matter of gender bias rather than class bias or social location. Even the learned ladies of the court were constantly reminded to “hold their tongues, in all the tongues they knew.”11  Katherine had clearly forgotten her place. After one of her lectures to him, Henry is reported to have fumed to Gardiner that “a good hearing it is, when women become such clerks, and much to my comfort to come in mine old age to be taught by my wife!” Gardiner took advantage of the king’s fury, telling Henry that the queen’s religious pronouncements were much more than an unacceptable breach of court etiquette, they were heretical and treasonous. He convinced the king that a thorough investigation would prove that the queen and her three closest ladies in waiting had the forbidden heretical literature hidden in their garderobes. Henry gave Gardiner and his party carte blanche to search the queen’s household. 
                                                        9 M.P. Hannay, ed., Silent but for the Word: Tudor Women as Patrons, Translators, and Writers 
of Religious Works (Kent, OH: Kent State University Press, 1985), 4.  10 Ibid.  11 Ibid, 8.  
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 The forbidden material was not found. It had been safely smuggled out of the queen’s household by Baron Parr. Shortly after Henry’s death Katherine retrieved the books, sending a trusted agent from Saint James to Greenwich with instructions “concerning books of the garderobe had to the Lord Chamberlain.”12  
 Katherine Parr: Early Life and Marriages  In 1507, Sir Thomas Parr (1478-1517), a twenty-nine-year-old courtier of Henry VIII purchased the wardship of a fifteen-year-old orphan from Northamptonshire named Matilda (“Maud”) Green (1492-1531). Maud was the daughter of Sir Thomas Green. Thomas Green, an exceedingly wealthy man, was the last surviving male in the Green family line. A man of his times, he was pugnacious, argumentative, and obstinately conservative in religion. Green had somehow or other managed to run afoul of Henry VIII, as a result of which he was imprisoned in the Tower of London. He died in 1506 while confined there, leaving Maud and an older sister as his only heirs.  The purchase of wardships and guardianships was commonplace among the Tudor gentry and nobility. A wardship brought with it the rights to the ward’s person and property, whereas a guardianship brought only rights over the ward’s person. In either case, the end game was most often to arrange a dynastically advantageous marriage that would ultimately secure not only the succession of the ward’s real and personal property, but also the family’s hereditary title, if there                                                         12 James (1999), op cit, 268, quoting, Public Records Office: E101/424/12, f. 157. 
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were one. Most gently-born males and females were married, or at least betrothed, at puberty. The feelings and wishes of the betrothed children did not enter into the equation.   Sir Thomas Parr married Maud Green about a year after he had purchased her wardship from the Crown. By 1509 Parr, described as a “charming, athletic and well educated man,” had become a favored courtier of Henry VIII, who had just acceded to the throne. Sir Thomas was a close companion of the king and served him in a number of important roles. He was a member of a number of diplomatic missions to France. Together with his cousin, Thomas Lovell, he was an associate master of the king’s wards. Although Parr became quite wealthy through Henry’s patronage, especially in terms of real estate holdings, ennoblement eluded him.   The custom in Tudor England was for the wives of the king’s favored courtiers to become members of the queen’s household. The queen had little choice in the matter. Accordingly, Maud Parr became a lady-in-waiting in the household of Henry’s first queen consort, Catherine of Aragon. Maud served the queen faithfully until her death in 1531.  Thomas Parr died suddenly in 1517 at the age of thirty-nine. By that time his twenty-five year old widow had borne him four children, and was carrying his fifth child. The eldest and youngest of the Parr children failed to survive infancy. Katherine Parr, the oldest of the surviving children, was born in July or August of 1512 and was named in honor of her mother’s patron, Catherine of Aragon. Her brother William, who would become the first Parr to be ennobled, was born in 1513. 
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Her sister Anne, who would become Lady Herbert, the Countess of Pembroke, and who served in the households of all of Henry’s queens beginning in 1531, was born in 1515.  Thomas’ death left Maud with the formidable task of raising and educating their three children in a difficult day and age, and managing her deceased husband’s considerable estate. As was customary in Tudor England, Parr left the bulk of his estate to his four-year-old son and heir, William. With respect to Katherine and Anne, he left marriage portions of  £400 apiece. A provisional testamentary gift of land was made should the child Maud was carrying be born male. If the child was born female, Maud was expected to pay for her marriage out of her own resources.  Maud was the principal executor of Thomas Parr’s estate and manager of his lands in the south. 13 She was advised and assisted by three co-executors: Sir William Parr of Horton, Parr’s younger brother; Cuthbert Tunstall, Bishop of London and Parr’s cousin; and, Dr. Melton, who is thought to have been Parr’s chaplain. By all accounts she was a capable and shrewd executrix and manager of Thomas Parr’s legacy.14  Lady Parr was also a very capable and prudent custodial parent. Her first task was to see to the children’s education. When Sir Thomas Parr died, his cousin, Cuthbert Tunstall, then Bishop of London, a close friend of Thomas More and a renowned humanist scholar in his own right, became Maud’s sounding board and                                                         13 James (1999), op cit, 19  14 Ibid  
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confidant. With his guidance, Maud engaged a single tutor to educate the three Parr children. Their curriculum, modeled on the approach used by Thomas More in his own household, included two modern languages, French and Italian, classical Latin, arithmetic, and, perhaps, some basic herbal medical practice.15 Katherine is known in later life to have skillfully treated two of her husbands, Lord Latimer and Henry VIII, as an herbalist and nurse.16  In a 1973 study, Anthony Martienssen argued that Katherine and her sister Anne were among a group of gently-born girls who were invited to study under Juan Luis Vives with Princess Mary at the so-called Royal school at Court in 1523.17 The argument is not sustainable. In the first place, the Tudor court was no place for a child, not even a royal child. The queen’s household had approximately one hundred and twenty members. The king’s household had nearly five hundred members.18 There were also countless visitors to the court, including foreign ambassadors and English gentry from across the realm, and a host of less desirable souls. Because of Henry’s lavish lifestyle, the palace kitchens and sculleries always prepared much more food than could be consumed. Beggars and prostitutes flocked to the palace in hopes of getting a meal. The Sergeants would turn a blind eye as long as they                                                         15 Mueller (2011), op cit, 5,6.  16 Ibid, 10, 25.  17 Anthony Martienssen, Queen Katherine Parr, (New York: McGraw Hill Book Company, 1973), 21f.  18 Dakota L. Hamilton, “The Household of Katherine Parr,” (unpublished DPhil thesis, Oxford University, 1992), 65.  
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behaved themselves. Though they were undesirable, they were sometimes useful. Beggars could be put to work when needed. And because there was a chronic shortage of accessible women in the king’s household, the prostitutes provided a welcome and booming business.19  Royal children were infinitely valuable. Princes assured dynastic succession. Princesses permitted favorable political and financial alliances, at home and abroad, through arranged marriages. The constant human traffic at court could result in an outbreak of plague at any given time. To protect against that possibility, Henry’s children were placed in their own independent houses and households in early infancy. Princess Elizabeth, for example, was just three months old when “she was removed to Hatfield in all due state, along with an army of nursemaids, governesses, stewards and other household staff who would become her surrogate family.”20   These royal establishments were exceedingly expensive. The cost of Princess Mary’s household alone was estimated to be £1400, or nearly twenty percent of the budget for the entire royal household.21 Henry, however, was wise enough to not bankrupt himself by running multiple households. When his marriage to Catherine of Aragon was annulled, her official status was reduced to that of princess dowager, 
                                                        19 Loades (2013), op cit, 164.  20 Tracy Borman, Elizabeth’s Women: The Hidden Story of the Virgin Queen, (London: Vintage Books, 2010), 22.  21 Ann Weikel, “Mary I (1516-1558), queen of England and Ireland, in Oxford Dictionary of 
National Biography, (Oxford: Oxford University Press, 2004; online edition, January 2008), 2.  
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as the widow of Henry’s brother, Arthur.22 Princess Mary, then seventeen, was declared illegitimate, and was known thereafter as Lady Mary. No longer a princess, her royal household was dissolved, and she together with the rump of her establishment were sent to join the household of Princess Elizabeth as mere appendages.23 Four years later, following the birth of Prince Edward, Elizabeth experienced a similar fate. Like her half-sister before her, she was declared illegitimate; and while her own household was not dissolved, it was reduced substantially, and the best of her attendants were transferred to Edward’s household.24  The children of courtiers were not permitted to be resident at court for very different reasons. Ladies-in-waiting, then as now, worked on a rota basis. Their principal function was to keep the queen company and give her their undivided attention during their rotation of duties. There were lower ranking servants who tended to such things as cleaning, laundry, and cooking. And when their rotation of duties was finished, the ladies would return home to give their families their undivided attention until the next rotation.25   Briefly stated, no child, royal or otherwise, was a fixture at court. Perforce, then, there was no Royal school for children at court. Moreover, further evidence                                                         22 A Proclamation…Depriving Catherine of Aragon of the Style of Queen (London: T Berthelet, 1533) (STC 7779)  23 David Starkey, Elizabeth,  (London: Vintage Books, 2001), 17,18.  24 Borman, op cit, 56f.  25 Porter, op cit, 26.  
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that Lady Parr had established a fine school for her children away from court in her own home comes from a tribute to her written by her husband’s cousin, Thomas Lord Dacre, to his son-in-law concerning his grandson, Henry Scrope. Scrope was negotiating a marriage contract with Lady Parr involving his heir and Katherine Parr. Dacre praised Lady Parr for her good birth and wisdom, and advised his son-in-law to place Henry in the Parr household if the proposed marriage took place, saying, “For I assure you, he might learn with her as well as in any place that I know, as well nurture as French and other languages.”26  In addition to educating her children and managing the family’s vast holdings, Maud Parr guided her three children into three distinct life trajectories based upon court connections and marriage. We will examine her guidance of her children beginning with the youngest, William, and ending with the eldest, Katherine.   William studied at home with his sisters until 1525. As stated earlier, Maud based her children’s education on the model used by Thomas More. This fact was attested to years later by Anne Parr.27 More staunchly believed that females were the intellectual equals of males, and that there should be no distinction in their education.28 And so it was in the Parr household.  By 1525, William’s uncle, Sir William Parr of Horton, had become chamberlain in the household of Henry Fitzroy, the illegitimate son of Henry VIII                                                         26 James, op cit, 27.  27 Porter, op cit, 32.  28 Ibid, 33.  
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and Elizabeth Blount. Henry loved Fitzroy and showered him with preferments. In June of 1525, at the age of six, he was granted the double dukedom of Richmond and Somerset. The revenues of the ducal lands alone earned Fitzroy the enormous sum of  £4845, the present day value of which is approximately $2.5 million, in his first year as duke.29 In addition to his dukedoms, Fitzroy also held the offices of knight, Earl of Nottingham, Lord Admiral, and Lieutenant in the North Parts. There had not been an illegitimate son of an English king raised to the peerage since the twelfth century. Moreover, no English subject before Fitzroy had ever held his vast array of titles and offices.30 To the onlookers at court, including Catherine of Aragon, who protested loudly in defense of Princess Mary’s rights, it looked as though he were being groomed for advancement to the succession.31 “No bastard,” the indignant queen shouted, “ought to be exalted above the daughter of the Queen.”32 And the Venetian envoy, Lorenzio Orio, is said to have reported that Fitzroy was “now next in rank to His Majesty, and might yet be easily by the King’s means exalted to higher things.”33                                                         29 Beverly A. Murphy, “, Henry, duke of Richmond and Somerset (1519-1536), royal bastard,” in Oxford Dictionary of National Biography, (Oxford: Oxford University Press, 2004; online edition, January 2008), 1.  30 Anna Whitelock, Mary Tudor: Princess, Bastard, Queen, (New York: Random House, 2009), 28.  31 Loades (2011), op cit, 180-1.  32 Whitelock, op cit, 28-9, citing, E. Hall, Hall’s Chronicle: Containing the History of England 
(1548-1550), ed. Henry Ellis, 2 vols. (London, 1809).  33 Ibid, 28, citing, P. Williams, The Council in the Marches of Wales under Elizabeth I (Cardiff, 1958).  
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 Sir William and Maud, experienced and savvy courtiers, concluded that a place in the young duke’s household would jumpstart young William’s career as a courtier.34 They were probably right. William did serve as one of Henry’s courtiers. He was knighted by the king in late 1538 at the age of twenty-five, and he was created Baron Parr, the first of the Parrs to be ennobled, on March 9, 1539.35 His juiciest preferments, however, would come later: first under his sister Katherine as queen consort, and later under Elizabeth as queen regnant.  The placement of young William Parr in the household of Henry Fitzroy was the first prong in Lady Parr’s two-pronged effort toward the centuries-old Parr family dream of securing a hereditary title for the family. The second prong involved arranging a marriage for her William, the son of a northern gentry family, to the heiress of a peer of the realm, an undertaking Lady Parr knew would be very difficult and expensive to achieve. The candidate she ended up pursuing was the seven-year-old Lady Anne Bourchier (pronounced “Bowser”), the only child and heiress of Henry Bourchier (1472-1540), second earl of Essex, the scion of “an old and eminently well-connected family.”36  In Tudor England aristocratic families used marriage as a vehicle to forge and strengthen their links to other aristocratic families in order to increase the wealth, power and prestige of their patrimonies and their patrilineages. The negotiations                                                         34 Mueller (2011), op cit, 6.  35 James (May 2008), op cit, 1.  36 James (1999), op cit, 56-7.  
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leading to marriage were most often conducted by the family’s highest-ranking male. Women, particularly widows who had replaced their husbands as heads of their households, as Lady Parr had done, frequently entered the marriage market on behalf of their offspring. Not only did they share the same values and priorities held by the elite men, they often proved themselves to be as tough or tougher negotiators than their male counterparts. This was especially true when the heiress and widow of a wealthy man negotiated with a debt-ridden nobleman. She would wield considerable leverage in the negotiations.37  The Parr-Bourchier marriage negotiations took place in 1526. By that time Essex was a fifty-four-year-old man in relatively poor health. Wealthy only on paper and in land, he was heavily in debt due to his dissolute and lavish lifestyle. Much of his time was spent dodging creditors. As a result of his debts, Essex was willing to marry Anne to the suitor who would pay the highest price for her hand. Maud Parr mortgaged her son’s inheritance, and borrowed widely from other sources, in order to meet the earl’s demands. The demands having been met, a marriage license was issued for William Parr, esquire and the Lady Anne Bourchier on February 9, 1527. The wedding was performed when the groom was thirteen and the bride ten. It was the beginning of one of the most miserable marriages on record in sixteenth-century England.38                                                         37 Barbara Harris, “Women and Politics in Early Tudor England,” Historical Journal 33, 2 (1990), 260-262.  38 James (1999), op cit, 56-8.   
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 Lady Parr had hoped that what military and court service had failed to achieve for the Parrs, marriage ultimately would.39 It did, but not in the way she envisioned. In March of 1540 Essex died as a result of falling from his horse and breaking his neck. William came into his father-in-laws estates, but not his title, which was usurped by Thomas Cromwell with the king’s assent. It was in 1543, after Cromwell had been executed, and Katherine Parr had married the king, that Sir William followed Henry Bourchier as earl of Essex under the title marquess of Northampton.40   Northampton served on Henry’s privy council beginning in May of 1545. The Lord Protector expelled him from the privy council of Edward VI in January of 1548 for having secretly married Elizabeth Brooke while he was still legally married to Anne. In 1551 he managed to obtain a private bill of divorce from Parliament, together with legal recognition of his marriage to Elizabeth. When Edward died in 1553, Northampton joined with Northumberland41 and the marquess of Dorset42, all bitterly opposed to the succession of Princess Mary, in their failed attempt to place Northumberland’s daughter-in-law, Lady Jane Grey, on the throne.  Northampton was sent to the Tower to face charges of high treason. Queen Mary stripped him of land, titles and preferments, and rescinded his divorce. She also made Lady Anne                                                         39 Ibid.  40 S. J. Gunn, “Bourchier, Henry, second Earl of Essex (1472-1540),” in Oxford Dictionary of 
National Biography, (Oxford: Oxford University Press, 2004; online edition), 2.  41 Edward’s Lord Protector, John Dudley (1504-1553)  42 Henry Grey (1517-1554), third marquess of Dorset, and duke of Suffolk.  
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Bourchier one of her ladies-in-waiting. In one of history’s great ironies, William Parr may well have joined Northumberland at the block had not Anne Bourchier pleaded for his life in order to protect her own position. After Elizabeth acceded to the throne she added Parr to her privy council, and restored him to his land and titles.43  William Parr, marquess of Northampton, was married three times over the course of his lifetime. None of his wives bore a child for him, although two of them bore children for other men, leading Susan James to suggest that he may well have been sterile.44 Northampton died without issue on October 28, 1571, taking the hereditary family title Maud Parr planned so carefully and worked so hard for to the grave with him.   Lady Parr set her younger daughter, Anne, on a very different trajectory than she set either William or Katherine on.  Lady Parr was ultimately successful in negotiating marriage contracts for both William and Katherine. With respect to her two older children, Lady Parr was very well aware that all that stood between them and the arbitrariness of a royal wardship was her own life.45 After all, she herself had been a ward of the Crown. And while at the end of the day wardship worked out well for her, not every royal ward was so fortunate. The owner of the wardship had absolute control over the person and property of the ward. Naturally, the value of the wardship was directly linked to the expected size of the ward’s inheritance. The                                                         43 James (May 2008), op cit, 3.  44 James (1999), op cit, 361.  45 Ibid, 52.  
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sale of the wardship was first and foremost financial transaction. The welfare of the ward did not ordinarily enter into the equation.46   Lady Parr either had exhausted her ability to borrow money after the successful marriage arrangements for William and Katherine, or had concluded that any remaining legacy would be more wisely spent in supporting her younger daughter in a career at court. Anne Parr entered court service as a lady-in waiting to Catherine of Aragon in 1531.  Accordingly, when Lady Parr died later that year, Anne, now an unmarried and unbetrothed orphan, became a ward of the Crown.47 As we will see below, when all was said and done, royal wardship worked out even more favorably for her than it had for her mother. In the long run Anne was undoubtedly the most fortunate of the Parr siblings.   Next to a fortunate marriage, the best that Lady Parr could do for her daughter Anne was to secure her a position at court.48 For those who were able to avoid political intrigue it was a secure and valuable position, akin to that of a modern day civil servant. Well-born women, single and married, competed fiercely for these offices.49   Three generations of women family members had preceded Anne at court, beginning in 1483 with her great-grandmother, Alice Neville, and continuing                                                         46 Martienssen, op cit, 29.  47 James (1999), op cit, 88,94.  48 Martienssen, op cit, 38.  49 Ibid.  
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through her grandmother, Elizabeth Fitzhugh, Lady Parr, and, of course, her own mother, Maud Parr.50 Anne entered court service as a sixteen-year-old maid-in-waiting in Katherine of Aragon’s household. She continued in that position for successive queen consorts until her marriage in or around 1538. Thereafter she became a gentlewoman of the privy chamber, serving in that capacity for the remainder of Henry’s reign, ultimately serving all of his queens.51    Lady Parr prepared Anne well for the pitfalls and pratfalls to be found in the free wheeling society of Henry’s court. An orphaned maiden’s modesty was ever in danger of attracting the unwanted attention of lecherous male courtiers.52 Anne seems to have navigated that minefield unscathed, marrying her husband in the late 1530s with her virtue still intact. Insofar as court politics and survival are concerned, she clearly had mastered the delicate balancing act of first gaining, and then keeping, the good will and trust of both the king and his several queen consorts.53 It is clear that Anne was in the king’s good graces throughout her sixteen years of service at court. She survived the disgrace of Anne Boleyn’s and Katherine Howard’s falls, and the disaster of the Cleves marriage, still prominent among the ladies of the court.54 
                                                        50 James (1999), op cit, 94.  51 Ibid, 88,95.  52 Martienssen, op cit, 38.  53 James (1999), op cit, 95.  54 Porter, op cit, 112  
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She was also one of the few members of the queen’s household who was kept at court by Henry when he was between marriages and without a consort.55   In late 1537 or early 1538 Anne Parr married William Herbert (c.1506-1570), a gentleman of the king’s privy chamber. Though it is not known whether Henry actually arranged the wedding, he certainly approved of it, showering the couple with a succession of lucrative royal land grants over the next few years.56   Like the Tudors, Herbert was of Welch decent. He seems to have had a somewhat checkered career prior to joining Henry’s court, a career which included the murder of a Bristol man in 1527, and Herbert’s subsequent flight to France to avoid prosecution. The first reference to him being a member of the royal household dates to 1531.57 Thereafter he became an esquire of the body in 1535 and one of the king’s fifty new gentlemen spears (i.e. bodyguards) in 1539.   The Herbert’s family fortunes benefitted greatly from the patronage of Katherine Parr after her marriage to Henry in July of 1543. Herbert was knighted in 1544, and numerous additional grants and honors followed thereafter. In October of 1546 he and Sir Anthony Denny shared the duties of chief gentleman of the king’s privy chamber. He was present when Henry made his will on December 30, 1546, and in it was named both an executor and a member of Edward’s regency council.                                                         55 Ibid, 120.  56 Martienssen, op cit, 104.  57 Narasingha P. Sil, “Herbert, William, first earl of Pembroke (1506/7-1570), soldier and magnate,” in Oxford Dictionary of National Biography (Oxford: Oxford University Press, 2004; online edition May 2009), 1.  
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On October 10, 1551 he was ennobled as Baron Herbert, and on the following day he was further promoted to become first earl of Pembroke of the tenth creation.58 His and Anne’s descendants have held this hereditary title continuously down to the present day. Their current holder of the earldom is William Alexander Sidney Herbert, the eighteenth earl of Pembroke of the tenth creation. And since the current earl has a young son, the line seems assured well into the future.59  Upon Edward’s death Herbert became entangled in the plot to usurp the throne in favor of Lady Jane Dudley (nee Grey). Complicating matters was the unconsummated marriage of his son and heir, Henry (c.1539-1601), to Jane’s sister, Lady Katherine Grey. When Herbert recognized that the plot was failing and that Mary would accede to the throne, he cast his daughter-in-law out of his home and had the marriage annulled. He also distanced himself from Northumberland and the other conspirators. While Northumberland and others went to the block, Mary disciplined him mildly. On August 13, 1553 she admitted him to her privy council, recognizing that his wealth, power and decades of court experience made him invaluable to her government.60 Later, he was one of eleven of Mary’s councilors retained by Elizabeth upon her accession to the throne.61 Herbert was not, however, one of Mary’s so-called Catholic councilors. Erastian to the core, he firmly believed                                                         58 Ibid, 1-4.  59 Peerage News, online, http://peeragenews.blogspot.co.nz  60 Ibid, 5-6.  61 Letter from Edwin Sandys to Henry Bullinger dated December 20, 1558 in Hastings Robinson, ed., The Zurich Letters, 1558-1579 (Eugene, OR: Wipf & Stock, Publishers, 2004) 4, n. 2.  
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that the Crown should have its way in matters of religious observance and church polity.62   Anne Parr, Lady Herbert apparently remained at court until her death in 1552. Unlike many of the highly educated gently-born who retained their maiden names for life, Anne discarded her maiden name upon marriage. Her sister, on the other hand, kept hers, even as Henry’s queen consort, signing all of her correspondence and official documents with the idiosyncratic royal cognomen, “Kateryn The Quene, K.P.”  With respect to Katherine, Lady Parr decided that marriage would be in her best interests. Beginning her efforts before Katherine turned twelve, she sought to marry her off as advantageously and promptly as was possible.63  Her first negotiations were conducted between the spring of 1523 and the spring of 1524 by letter exchange with Henry, Lord Scrope of Bolton, for a match between Katherine and Lord Scrope’s heir, also named Henry Scrope.64 Lord Scrope’s father-in-law, Thomas Lord Dacre acted as an intermediary in the negotiations.65 After conferring with Lord Dacre, Lady Parr offered Scrope a dowry of 1100 marks as her daughter’s wedding portion.66 A mark was the equivalent of                                                         62 Sil, op. cit, 2.  63 Janelle Mueller (2011), op cit, 6-7.  64 Ibid, 7.  65 Harris, op cit, 262.  66 James (1999), op cit, 53  
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two-thirds of a pound,67 and the present day value of Lady Parr’s offer is the equivalent of £323,000.68 Lady Parr offered to pay the first 500 marks of the proposed dowry up front, with the balance being paid in 100 mark increments a year over the next six years. Her demand from Scrope was that Katherine was to be paid 50 marks a year from the age of twelve, and 100 marks a year after the marriage was sexually consummated. Scrope was brusque in his rejection of the terms. First, he wanted a greater portion of the dowry up front. Next, he stated that none of the dowry would revert to Lady Parr in the event that Katherine die before the marriage, or that she became a widow thereafter. Lastly, he told Lady Parr that in the unlikely event that their negotiations were successful, he had no intention of paying toward the maintenance of either child in their nonage.69  Over the course of the negotiations Lord Scrope remained intransigent, refusing to either increase his offer or reduce his demands. In March of 1524 Lady Parr withdrew from the negotiations on the advice of Cuthbert Tunstall. It was fortunate that she did so. The Scrope heir died two years later. Had the negotiations been successful Katherine’s wedding portion would have been lost, and Katherine would have been a widow at the age of thirteen.70 
                                                        67 Singman, op cit, 35.   68 Porter, op cit, 39  69 James (1999), op cit, 53-4; Porter, op cit, 39-41.  70 Harris, op. cit, 262.  
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 The failure of the Scrope negotiations caused Lady Parr to turn her attention to William’s betrothal. As we saw above, those negotiations were concluded favorably, even though the subsequent marriage was one of the unhappiest sixteenth-century unions on record.  In the late 1520s Lady Parr entered into a second set of marital negotiations on Katherine’s behalf. Less is known about the conduct of these negotiations than the failed Scrope negotiations. This time her negotiating partner was Sir Thomas Borough, son of Edward, Lord Borough of Gainsborough. The Boroughs were an old and well-established gentry family in Lincolnshire in the north of England.71  Sir Thomas was apparently much more flexible in his bargaining position than Lord Scrope had been. The price of Katherine’s marriage portion is not known. What is known is that it was not paid up front, and that it was likely still largely unpaid at Maud Parr’s death in 1531, for in her will she stated, “I am indebted to Sir Thomas Borough, knight, for the marriage of my daughter…”72 As surety for the obligation, Lady Parr appointed Borough as one of the trustees for her son’s estates during his nonage.73  The Parr-Borough negotiations can be said to be successful in the sense that Katherine was married to Sir Thomas’ heir, Edward, in 1529 when she was sixteen and her husband was in his early twenties. When Katherine joined her new husband                                                         71 Mueller (2011), op cit, 7.  72 James (1999), op cit, 62.  73 Ibid, n. 37.  
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in Gainsborough she needed a degree of poise and maturity beyond that of the average sixteen-year-old girl. Heretofore Katherine had lived in the comfort of the south, close by to all of the cultural advantages that London had to offer. Lincolnshire, seen by the southerners as frontier country, was an unloved and remote part of the country. It citizenry was looked upon as being uncouth and uncivilized. So little was thought of this northern territory that it did not receive a royal visit between 1541 and 1617.74  In addition to finding herself in uninviting terrain, Katherine also had to get quickly up-to-speed on the household duties that would be expected of her as the wife of a gentleman. While her main duties would be to please her husband and to help him entertain their guests, she was expected to fill a number of other roles of great responsibility. “She needed…remarkable qualities of organizing ability, independence of judgment, resolution, physical endurance, to meet the necessities of her daily life as well as emergencies caused by war, local food shortages, or belligerent neighbors.”75 She needed to be capable of running all aspects of her husband’s affairs and properties in his absence. Morover, she needed to be able to entertain guests, expected and unexpected, at any time with whatever resources 
                                                        74 Martienssen, op cit, 37; Porter, op cit, 50.  75 Ibid, quoting from M.D.R. Leys and R.J. Mitchell, A History of the English People (London: Longmans, Green and Co., 2nd edition, 1951).  
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were at her disposal. In short, she needed to be a good wife, partner, and companion to her husband, and bear him children with regularity.76  Katherine and Edward lived in Sir Thomas Borough’s multigenerational household for approximately a year after the marriage. He was a difficult man who ruled his household with an iron fist and demanded complete obedience from all the inmates thereof.77 Every bit Lady Parr’s daughter, Katherine was perfectly prepared to win the complete confidence of her irascible father-in-law. Sir Thomas unambiguously expressed his great confidence in and esteem for his seventeen-year-old daughter-in-law as the sole mistress of a household in 1530 by establishing the young couple in their own independent household in his estate at Kirton-on-Lindsey, where they lived until Edward’s untimely death in 1533.78  Maud Parr died on December 1, 1531 at the age of thirty-nine. She had never remarried, something of a rarity for the time, choosing instead to manage the family’s holdings and prepare her children for the rigors of life in Tudor England. With her manifold gifts for administration, education, determination, negotiation, charity, and familial devotion, Maud Parr was the pattern from which her daughter Katherine constructed her self-image.79 As we will see shortly, Katherine would 
                                                        76 Ibid.  77 James (1999), op cit, 61.  78 Porter, op cit, 55.  79 James (1999), op cit, 64.  
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become the pattern from which her stepdaughter, Princess Elizabeth, would construct much of her self-image.  When Edward Borough died in 1533 he left a young widow who was barely out of her teens. Unlike Maud Parr, Katherine did not have vast holdings at her disposal. Moreover, as the childless widow of an undistinguished country gentleman, she had no claim upon her in-laws for ongoing support of any kind. Once again, though, Sir Thomas showed the respect and esteem he had for his widowed daughter-in-law. Though he was in no way obligated to do so, he provided Katherine with a modest income form three of his southern properties.80 For the time being she was on her own.  There is no record of where Katherine lived, or what she did, between her first husband’s death in 1533 and the summer of 1534. Sometime in the summer of 1534 she married a second cousin of her father’s, the forty year old John Neville (1493-1543), third Baron Latimer of Snape Castle in Yorkshire.81 It would appear that Katherine contracted this marriage for herself, and in doing so she advanced herself well beyond what her mother had envisioned for her.82 In social terms, Latimer was a huge step forward for the socially minded Parrs. Katherine now had all of the advantages of a Tudor gentlewoman, a home at Snape Castle, an influential 
                                                        80 Porter, op cit, 57.  81 Keith Dockray, “Neville, John, third Baron Latimer (1493-1543), nobleman,” in Oxford 
Dictionary of National Biography (Oxford: Oxford University Press, 2004; online edition), 1.  82 Mueller (2011), op cit, 8.  
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husband of the peerage, a ready-made family, and a title of her own. It is no small irony that Katherine became the first of Sir Thomas’ Parr’s children to marry into the peerage and secure her own title.83  Lord Latimer had been twice widowed. He had two children by his first wife, Dorothy de Vere, daughter of Sir John de Vere. Dorothy, who died on February 7, 1527: John, born in 1520, and Margaret, born in 1525. Sometime in 1528 Latimer married Elizabeth Musgrave, daughter of Sir Edward Musgrave, who bore him no children and died in 1530.84   Though love was not the major motivating factor or force for marriage in Tudor England, Katherine was by all accounts a loyal and genuinely affectionate, if not loving, wife to Lord Latimer and stepmother to his children.85  The younger John Neville was a troubled and troublesome adolescent.86 Katherine seems to have had enough of a positive influence on him to steer him clear of the kind of legal trouble, including charges of rape and murder, which would dog him after her death. That her affection for and devotion to her stepson continued after Lord Latimer’s death can be seen in her appointment of young Neville’s wife, Lucy, as one of her ladies-in-waiting.87                                                         83 James (1999), op cit, 69.  84 Ibid, 65. Dockray, op cit, 1.  85 Porter, op cit, 60.   86 A developmental stage that was unknown in Tudor England.  87 Ibid, 66.  
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 Margaret Neville was nine years old when her father married Katherine Parr. Katherine was the only mother Margaret had ever truly known, and their relationship quickly became close, loving and long lasting. Katherine supervised Margaret’s educational and spiritual nurture. She continued on as Margaret’s stepmother after Latimer’s death, supporting her, and bringing her to court as one of her most trusted ladies-in-waiting. The two were virtually inseparable until Margaret’s untimely death at the age of twenty-one.88   Much of what is written about Katherine’s nine-year marriage to Lord Latimer concerns not only his acute financial travails, exacerbated greatly by sums requisitioned by the king that he was unable to pay, but also his acute political travails, exacerbated greatly by his response to and role in the so-called Pilgrimage of Grace in fall of 1536.89  The Pilgrimage of Grace was an armed rebellion by religiously conservative northerners who were opposed to the dissolution of the monasteries and other religious reforms. For a time it appeared as though the insurgents might have the upper hand as they as they had more men and better supplies than the Crown. Their endgame was not to threaten Henry, to whom they swore their fealty. Rather, it was to unseat Thomas Cromwell, Henry’s chief minister, whom they saw as the architect and executor of the reforms. Henry, however, saw the threat to his minister as a concomitant threat to the Crown. Both sides expected Latimer, a ranking nobleman in the area, to take their side unequivocally. Latimer, a                                                         88 Ibid.  89 Mueller (2011), op cit, 8.  
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cautious man by nature, took a middle course, attempting to mediate the dispute between the parties. As is wont to happen when one tries to placate all, Latimer failed to placate anyone, earning the distrust and animosity of both sides.90  At some point after Christmas 1536, when the hostilities had temporarily ceased, Latimer left Katherine and the children in Snape Castle and went to London to explain himself to the king. The evidence against him was not favorable. The king was at first disinclined to forgive him, and Cromwell wanted his attainder and execution for treason. Latimer was fortunate that he had married well. Among the influential courtiers who spoke and wrote on his behalf were Katherine’s uncle and brother. Latimer was ultimately spared his life, but would spend much of the remainder of it paying blackmail to Thomas Cromwell.91  When the northern insurgents learned that Latimer was at court trying to appease Henry, they took his actions as a betrayal of their cause. In the middle of January 1537 an infuriated mob stormed and ransacked Snape Castle taking Katherine and the Latimer children hostage in the process. Word was sent to Latimer that if he failed to return to Snape Castle forthwith they would murder his family and burn his home to the ground. Their purpose was to hang Latimer and execute his family for his betrayal their cause.92 There is an ironic and perhaps deliberate echo here of Henry’s promised punishment in his proclamation in                                                         90 Ibid.  91 James (1999), op cit, 82-3.  92 Ibid, 83.  
  
201 
October of 1536 demanding an end to the rebellion. Demanding that all of his subjects return to their houses and resume their lawful business at once, Henry went on to say: And if they after this our proclamation refuse thus to do, we plainly declare unto them that we will withdraw our eye of mercy and clemency from such as will contemn this our proclamation, and proceed against them with all our royal power, force, and minions of war which we now have in a readiness, and destroy them, their wives and children, with fire and sword, to the most terrible example of such rebels and offenders.93  Latimer did return to Snape Castle and somehow managed to convince the rebels to release his family unharmed and leave his home.94  After the ordeal, Katherine convinced Latimer that it would be in the family’s best interest to move the family south, putting distance between themselves and the ongoing troubles in Yorkshire. This was the first step in a journey that would ultimately lead Katherine to court. The family set up residence in the heart of England in Northamptonshire, near Katherine’s uncle William and her other Green and Parr relatives.95   Katherine’s impressive administrative skills were once again called into play. At this time Latimer was frequently in London attending to his parliamentary duties in the House of Lords as a peer of the realm. And when Parliament was prorogued 
                                                        93 28 Henry VIII (1536), Proclamation 168, Ordering Punishment for Seditious Rumors; Martial Law for Unlawful Assembly, in Hughes and Larkin (Vol. 1), op cit.  94 James (1999), op cit.  95 Porter, op cit, 109.  
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Latimer was constantly sent to the north on royal commissions of assize, oyer and terminer, and goal delivery that oversaw the prosecution and execution of the rebels. The king and Cromwell assigned Latimer to these commissions with what might be described as “vindictive regularity.”96 This left Katherine alone to manage Latimer’s sizable estates and business interests and raise his children for long periods of time.   In August of 1542 Latimer was sent north with a thousand troops to fortify the royal forces in their ongoing skirmishes with Scottish forces. Fearing he would die on this mission, Latimer made his will. In it he made generous provision for Katherine even though he had no legal obligation to do so for his childless wife. In terms of his personalty, he bequeathed to Katherine a third of his goods and chattels, all of his possessions that were in her bedchamber at his death, two of his best gilt standing-cups with their covers, two gilt goblets with one cover, his best basin and ewer of silver, and two silver flagons. With respect to his realty, his device left her “the manner of Stow with mine church and Little Stow, with all and singular appurtenances to the same belonging…the rent of three score pounds at Bewdley in the county of Worcester in full satisfaction and recompense of her whole dower, over and besides her jointure.”97 Latimer’s remaining real and personal property was divided equally between his children.98 
                                                        96 James (1999), op cit, 85-6.  97 Mueller (2011), op cit, 9, citing Kew, Surrey: The National Archives, PROB 11/29 [1542], quire 17. Most of the reality was bequeathed to Katherine in the form life estates. The undescribed property in her jointure, an archaic term for property held by husband and wife jointly as tenants by the entirety with rights of survivorship, would have devolved automatically to Katherine in fee simple by operation of law upon Latimer’s death. 
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 Latimer did not perish on the battlefield in Scotland as he had imagined. In January of 1543 Latimer returned south in order to take up his duties in the newly convened Parliament. In early March of 1543 he died at home of a sudden illness, brought on “perhaps …by seven years of disheartenment and exhaustion that had followed his unfortunate self-involvement with the Pilgrimage of Grace.”99  Katherine, now thirty years old, was a widow for the second time. She was also the stepmother of a young daughter. Though Latimer had provided well for her, shortly before his death she sought security where the Parrs had always sought security, in the royal court. Katherine’s two siblings had been court favorites for years. One or both of them undoubtedly assisted her in becoming a lady-in-waiting in Princess Mary’s household sometime in the late winter of 1543.100   Whether one believes in happenstance or Providence, Katherine’s life to this point was indisputably proper preparation for that which would follow. The skills she honed in rearing and educating the Latimer children would be directly transferrable in her care for the royal children, especially Elizabeth and Edward. Her skillful administration of Latimer’s business and estates in his absence would be directly transferable to her service of Henry as his queen regent during his campaigns in France. Still young, attractive, intelligent, independent, experienced 
                                                                                                                                                                      98 Ibid.  99 Ibid, 10.  100 Ibid.  
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and omnicompetent, she would become one of England’s finest, and most underappreciated, queen consorts.   
 Life as Henry’s Queen Consort  When Katherine arrived in Mary’s household Henry had been a widower for just over a year. Though Henry was an uxorious man, he was still reeling from the disastrous humiliation brought upon him by his fifth consort, Katherine Howard, the teenaged strumpet who had cuckolded him.101 The Howard affair was a mistake that Henry would not repeat. This time he would find a mature woman who was graceful, intelligent, and above all, trustworthy to be his queen consort. She would have to meet Henry’s standards of beauty. But she would also have to have an unassailable reputation for fidelity in order to save him from a repeat of the Boleyn and Howard marriages.102  As was true for all of his wives save Catherine of Aragon, Henry began to scour the royal establishments for a possible match. At some point the royal eye fell upon the household of Princess Mary. There was virtually no privacy or secrecy in the Tudor courts. In mid-February of 1543 a court observer reported that the king began visiting Mary and her ladies two to three times a day.103 At the same time he                                                         101 Porter, op cit, 127-8.  102 Ibid.  103 David Loades, Mary Tudor: A Life (Oxford: Basil Blackwell, 1989), 114. 
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began to shower the still married Lady Latimer with gifts through his keeper of accounts, gifts that included expensive and fashionable mourning attire for Katherine and “her daughter” Margaret.104  Katherine deferentially received Henry’s gifts with appropriate decorum and discretion while her husband was still alive. After Latimer’s death, when it was becoming increasingly obvious that she would be called upon serve as Henry’s next queen consort, Katherine moved to strengthen her relationship with the royal children, winning the affection of the nine-year-old Princess Elizabeth as well as deepening the relationship she already had with Princess Mary. Henry had been away from court at this time reviewing his fleet and maritime defenses lest there be a naval invasion from Scotland or France. When the king returned to court at Greenwich on the 20th of June he found a family, Lady Latimer and her sister, Mrs. Herbert, and his two daughters. Whatever misgivings the king may have had about his planned marriage were removed.105  On June 26, 1544 the reconciled royal family had its first public outing at a lavish reception at Whitehall. Henry had the occasion memorialized by commissioning an unknown artist to produce a composition known as The Family of 
Henry VIII. In this family portrait, which now hangs in Hampton Court, Henry is seated on the throne between Prince Edward and Edward’s mother, the long-since-                                                                                                                                                                      104 Mueller, op. cit, 10.  105 Martienssen, op cit, 152.  
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dead Jane Seymour. Mary stands apart on the left, and Elizabeth on the right. The two princesses are dressed similarly, and are only distinguishable by their relative heights, the adult Mary being the taller. For all of her importance in reconciling Henry with his children, Katherine is nowhere to be seen. In this piece of Tudor iconography we see Henry’s family as he saw it, with his heirs, and his deceased third queen consort, in their proper degree of precedence.106  Widows in Tudor England were expected to grieve their husbands for a minimum of a year. Katherine cut her period of mourning short, marrying Henry on July 12, 1543 in the queen’s privy closet in Hampton Court. Unlike Henry’s marriages to Anne Boleyn, Jane Seymour, and Katherine Howard, which were conducted in secret, the king’s marriage with Katherine Parr was a public affair. Among the guests at the wedding were the queen’s sister and the king’s daughters, who were granted the dignity of being given the two highest places among the ladies at the wedding.107   Katherine Parr continued to advocate on Mary and Elizabeth’s behalf with the king after the marriage. Her goal was to undo the effects of the Act of Succession of 1536 under which the two princesses were bastardized and removed them from the line of succession to the Crown. Interestingly, when Jane Seymour had advocated restoring the princesses to the succession in the spring of 1536, Henry called her a fool to consider jeopardizing the advancement of her own future                                                         106 Whitelock, op cit, 118.  107 Ibid, 114.  
  
207 
children by Henry.108 Through Katherine’s mediation, Parliament passed a new Act of Succession in February of 1544 restoring Mary and Elizabeth to the line of succession after Edward and his heirs, and the issue, if any, begotten between Henry and Katherine. While still illegitimate, they were once again heirs to the throne.109  Katherine’s achievement proved that she was masterful at negotiating the realpolitik of Henry’s court. Katherine knew that, unlike France, England had no Salic law that would disqualify the princesses from acceding to the Crown on formal grounds. By helping promote both princesses to the succession Katherine steered a middle course between the conservative faction, which favored Mary, and the reform minded faction, which favored Elizabeth. For the moment she had made no enemies in the king’s establishment. On the domestic front, Katherine won the irrevocable affection and trust of both of the king’s daughters.110  Once the family was reunited and settled, Katherine turned her attention to reorganizing and directing the royal nursery, which was intended to provide a highly enlightened education for the royal children and the children of nobles who would join them. During her second widowhood Katherine was known to have received Reformers such as Miles Coverdale and Hugh Latimer into her home. By this point she held moderate evangelical views,111 views that would be expanded 
                                                        108 Ibid, 80.  109 Ibid, 117.  110 Martienssen, op cit, 166.  111 Scarisbrick, op cit, 456-7. 
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through her relationship with Thomas Cranmer during her appointment as regent, as we shall see anon.  Katherine brought in tutors who shared her evangelical and Erasmian views, men such as Anthony Cooke, John Cheke, and William Grindal, to teach Elizabeth and Edward. Mary was an adult, and did not share Katherine’s evangelical leanings. The two women did, however, share an interest in Erasmian humanism. Exploiting this common interest, Katherine persuaded Mary to translate portions of the Gospel of John from Erasmus’ Paraphrases under the general editorship of the humanist, Nicholas Udall.112 There are some who suggest that the queen herself may have translated the unattributed Gospel of Matthew.113  Once the succession was settled, Henry turned his attention to the favorite pastime of every self-respecting medieval English king, the settling of old scores with Scotland and France. Scotland and France had been on-again, off-again allies. Henry’s plan was two-fold. In May of 1544 he sent 14,000 troops north to secure the border and harry the Scots. On July 11, the king himself led an English invasion force of 40,000 troops to France with the goal of conquering Boulogne.114  Henry had Katherine appointed regent general of England before leaving for France. She was to rule the realm in his absence. To help her rule, Henry divided his 
                                                                                                                                                                      112 Ibid.   113 Porter, op cit, 239.  114 Whitelock, op cit, 119.  
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privy council. He left five members to advise the queen, taking the remaining members to France with him. The queen’s regency council consisted of Thomas Cranmer, Archbishop of Canterbury; Sir Thomas Wriothesley; Edward Seymour, Earl of Hertford; Thomas Thirlby, Bishop of Westminster; and, Sir William Petre as clerk of the council. To this number was added Lord Parr of Horton, the queen’s uncle. In addition to the commission appointing Katherine as regent general, a second devise was drawn up granting Katherine plenary powers to act on the king’s behalf provided she had the assent of any two of her councilors. With her uncle’s vote, and those of Cranmer and Hertford, assured, Katherine had control over the council.115  Katherine’s actions and letters during her regency show that she was a pragmatic and highly capable ruler who fully grasped the situation at hand. She maintained tranquility and stability at home, raised funds for the military campaigns on the northern border and in France, and shipped supplies and ordinance to the armies in the field. She also brooded over the health and wellbeing the royal children, most especially Edward, who would accede to the throne in his nonage were the king to die in the campaign.116 Of the five proclamations that were issued in her name as queen regent, one specifically limited access to court because of outbreaks of plague in London and Westminster which might endanger “her 
                                                        115 James, op cit, 167.  116 Porter, op cit, 204-5.  
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grace’s person, the Prince’s grace, and the other the King’s majesty’s children.”117 The others dealt with such issues as expelling untrustworthy Frenchmen, regulating the pricing of armor, ordering the arrest and trial of deserters, and permitting Frenchmen who were properly registered to remain in the realm.118  Katherine also made sure that Henry was kept fully informed of what was happening in his absence by frequent correspondence dispatched to France. The tone of her correspondence was not only dignified and businesslike, but also deferential and affectionate, “placing her personal relationship with the king squarely within his thoughts.”119 Four of the five letters assured the king that his children, who stayed at court with Katherine throughout the campaign, were safe and in good health. The complimentary close of all five letters was “Your grace’s most obedient and loving wife and servant.” And they were signed “ Katherine the Queen KP.”120 Henry’s return correspondence to his queen clearly suggests that he valued and approved of Katherine’s ability as queen regent, “and that they had discussed the conduct of the war and its associated diplomacy at length before he left England.”121  
                                                        117 Hughes and Larkin (Vol. 1), op cit, 339.  118 Ibid, 336-340.  119 Porter, op cit, 217.  120 Mueller, op cit, 58-69.  121 Porter, op cit, 218.  
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 The most important outcome of the Henry’s expeditionary campaign was not that he captured Boulogne in his role as England’s commander-in-chief, rather it was that Katherine captured the imagination of his daughters, and most especially Elizabeth, in her role as England’s queen regent. The royal children were in attendance on Katherine throughout the campaign. In Elizabeth’s case, this was her first extended stay at court since infancy. Still only ten years old, she experienced fully and for the first time a royal court presided over by a queen rather than a king. Henry had entrusted Katherine with the full exercise of royal power and authority in his absence. The sight of the most powerful men in Henry’s realm bowing low before, and taking orders from, a woman must have had a profound impression on the young princess. “Elizabeth saw a court fronted by a woman and managed by a council. Between them, they successfully ran a country racked by war, plague and religious division.”122 This was the only role model for female rule Elizabeth would experience before her sister’s disastrous reign.  It undoubtedly formed the model for her rule, not as queen regent, but as queen regnant.  “When Elizabeth spent most of the latter half of 1544 with her stepmother…she encountered not simply the regal waxwork of the Queen Regent, but a real, complex and attractive woman.”123 In addition to directing the young princess’s education and providing a role model for female rule, she was most supremely a powerful example of a particular style of piety and spirituality. To be                                                         122 Starkey, op cit.  123 Ibid, 42.  
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sure, there would be other events and influences that would help to shape the future queen. However, it cannot be gainsaid that this time spent with her stepmother laid permanent, fixed spiritual foundations.124  Katherine’s evangelical sympathies and beliefs seem to have gained traction during her regency. Before leaving, Henry appointed the Archbishop of Canterbury, Thomas Cranmer, to be Katherine’s chief privy councilor with the instruction that he attend to the queen daily. Cranmer was also the queen’s confessor. Under his tutelage the queen’s evangelical beliefs were becoming increasingly advanced.   By all accounts, Katherine was well versed in the scriptures. She held religious meetings in her household, and each afternoon one of her chaplains would preach a sermon attacking the so-called abuses in traditional religious practices. The audience would include not only members of her household, but any other courtiers who were interested or shared her evangelical leanings. According to Starkey, Katherine was offering regular seminars in evangelicalism at Henry’s court. She even tried to win Henry over to her moderate style of evangelicalism by engaging him in theological discussion. Henry, who saw himself as a learned theologian and the master, and never a student, was put off by his wife’s forward manner when it came to matters of faith. Not so Elizabeth. The young princess showed herself to be a most receptive student. “We can imagine her listening, intent and white-faced, to the lectures in the Queen’s privy chamber, or standing by Katherine as she wrote or 
                                                        124 Ibid. 
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read. In religion at least, Elizabeth was the pupil and Katherine was the tutor.”125 The queen’s ladies, sharing the queen’s enthusiasm, turned her household into a veritable revivalist meeting. “In the middle was Elizabeth – young, intelligent, eager to please and, as always, supremely sensitive to atmosphere.”126  
 Literary Projects and Translations I: John Fisher  The spiritual and intellectual outlook of John Fisher, Cambridge humanist, bishop and Henrician martyr, undoubtedly influenced the devotional orientation of Katharine Parr’s body of work as a whole. In his sermons and spiritual writings especially, Fisher blended scripture, Scholastic theology and humanism in the middle ground between reform and traditionalism. His devotional emphases centered on Christ’s passion, repentance, and salvation.127  Like Fisher, Katherine was attracted to that form of sixteenth-century humanist-based Christianity known as Erasmianism. Erasmian Christianity provided a common ground for the spiritual identities and confessional commitments of both traditional and evangelical English Christians. Traditional English Christians, like Fisher and Princess Mary, were attracted to and emphasized Erasmus’ call for Christian unity through obedience and adherence to the 
                                                        125 Ibid, 43.  126 Ibid, 46.  127 Janel Mueller, “Katherine Parr and her Circle,” in The Oxford Handbook of Tudor Literature, 
1485-1603, Mike Pincombe and Cathy Shrank, eds., (Oxford: Oxford University Press, 2009), 222.  
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institutional and spiritual framework of Roman Catholicism. Evangelical English Christians, like Katherine, were attracted to and emphasized Erasmus’ call for thoroughgoing reform through a return to unmediated scriptural and patristic sources.128   John Fisher was one of the preeminent theologians in sixteenth-century Europe. In 1504 Henry VII made him bishop of Rochester, a poor see typically reserved for the most worthy of theologians. Shortly thereafter he was elected chancellor of Cambridge University, a post to which he was reelected until 1514, when he volunteered to step aside in favor of Thomas Wolsey, another renowned theologian. When Wolsey declined the post, Fisher was elected for life.129  At Cambridge Fisher made important contributions to the advancement of humanism in England. St. John’s College, which he founded in 1516, was the foremost Cambridge college until Henry VIII founded Trinity College in 1546. St. John’s was founded as a trilingual college on the model of the humanist Collegium Busleiden at Louvain University. It attracted a succession of towering scholars, the most important of whom for this dissertation are Thomas Cranmer, Archbishop of                                                         128 Haugaard (1969), op cit, p. 348-9. It should be noted that these Erasmian evangelicals sought change and reform peacefully within the institutional church – which in the mid 1540s was Henry’s church. “Katherine and the other reformers around her believed that they supported Henry VIII’s religious policy, ambiguous though it was. As queen, she accepted many of the practices of the church in which she was raised, includinginfant baptism, celibate clergy, and images of crucifixion. While she probably desired change, and probably welcomed the reforms in the reign of Edward VI, she waited until further reform was peacefully accepted.” Sheryl A. Kujawa-Holbrook, “Katherine Parr and Reformed Religion,” Anglican and Episcopal History, Vol. 72, No. 1 (March 2003), 60.  129 Richard Rex, “Fisher, John [St. John Fisher] (c.1469-1535), bishop of Rochester, cardinal, and martyr,” in Oxford Dictionary of National Biography  (Oxford: Oxford University Press, 2004; online edition), 1,3.  
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Canterbury, George Day, bishop of Chichester and Queen Katherine Parr’s almoner, and John Cheke and Roger Ascham, royal tutors. Fisher even attracted Erasmus to Cambridge, where the great humanist scholar tutored Fisher in Greek in 1516.130  Fisher forged his reputation as a theologian in the 1520s through a series of writings against Martin Luther and Johannes Oecolampadius. Fisher’s writings attacked three fundamental tenets of Luther’s doctrine: justification by faith alone, the appeal to scripture alone, and the denial of papal authority. Fisher’s analysis of Luther and his theology shaped both the Catholic understanding of Luther and the Catholic response to Luther. Decades later, many of the bishops and theologians at the Council of Trent only knew what they did of Luther and his doctrine from Fisher’s writings.131  Fisher had been a favorite of Henry VIII until the late 1520s when the king decided to rid himself of his post-menopausal queen consort, Catherine of Aragon, in the hope of producing a male heir through a younger queen. Fisher was implacably opposed to the divorce, and for the next six years the most respected theologian in the realm was Henry’s most consistent and vocal English opponent. “Avowing himself willing to die for the sanctity of the marriage bond, and likening himself on 
                                                        130 Ibid, 2-3.  131 Ibid, 6. See also, Richard Rex, The Theology of John Fisher  (Cambridge: Cambridge University Press, 2003), 89-91.  
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these grounds to John the Baptist…Fisher implicitly cast Henry VIII as Herod and Anne Boleyn as Salome.”132  Fisher went to the block on Tower Hill on June 22, 1535 roughly two weeks before his fellow humanist Sir Thomas More. Both men were executed for refusing to recognize the Act of Succession naming Elizabeth, rather than Mary, as Henry’s dynastic successor.133  Fisher’s writings and prayers had a profound impact upon the spirituality and religious writings of Katherine Parr. In the next section we will examine his psalm prayers entitled Psalmi seu precationes ex variis scripturae locis collectae134 not only in connection with Katherine Parr’s translation of them in Psalms or prayers 
taken out of holy scripture,135 (Psalms or prayers hereafter) but also in connection with its impact upon the queen’s other spiritual writings. In the following section we will examine the impact that Fisher’s Psalms and other works had upon Katherine’s 
Prayers or medytacions, wherein the mynd is stirred paciently to suffer all afflictions 
here,136 not only in terms of the piece’s overall composition, but also in terms of its                                                         132 Ibid, 8.  133 Scarisbrick, op cit, 332, 334.  134 Anonymous, Psalmi seu precationes ex variis scripturae locis collectae (London: in off. T. 
Bertheleti, 1544) (STC 2994).  135 Anonymous, Psalms or prayers taken out of holy scripture (London: T Berthelet, 1544) (STC 3001.7).  136 Katherine Parr, queen, Prayers or medytacions wherein the mynd is stirred paciently to 
suffer all afflictions here, to set at nought the vayne prosperitee of this worlde, and alwaie to longe for 
the everlasting felicitee: Collected out of holy woorkes by the most virtuous and gtaciouse Princess 
Katherine, quene of Englande, Fraunce, and Ireland (London: T. Berthelet, 1545) (STC 4819).  
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litany-like typography and cadence. The following section will examine, among other things, the role that an undated Good Friday sermon preached by Fisher concerning the “Book of the Crucifix” had upon Katherine’s piety as expressed in her work, The lamentacion of a sinner, bewayling the ignoraunce of her blind life.137   Fisher’s sermon was entitled “A Sermon verie fruitfull, godly, and learned, upon this sentence of the Prophet Ezechiell, Lamentationes, Carmen, et ve, very aptely applied unto the passion of Christ.” It seems to have first appeared in print in 1578, thirty years after Katherine Parr’s death, as an appendage to a work of spiritual consolation Fisher had written for his sister, Elizabeth, while he was in the Tower awaiting execution.138   A majority of scholars believe that Katherine Parr had access to Fisher’s unpublished corpus through her almoner, friend, chaplain, and principal spiritual mentor, George Day (c. 1502-1556). It is also likely that she had access to Thomas More’s unpublished works through Day as well.139   Day had been a protégé of Fisher’s at Cambridge. From 1529-1534 Day was a Fisher fellow and the public orator at the university. He was also the choice of Henry VIII and Cromwell to succeed Nicholas Metcalf, Fisher’s archdeacon, as master of 
                                                        137 Katherine Parr, queen, The lamentacion of a sinner, bewayling the ignorance of her blind 
life (London: E. Whitechurch, 1547) (STC 4827).  138 John Fisher, A spiritual consolation, written by John Fyssher to hys sister Elizabeth [when] 
hee was prisoner in the tower (London: W. Carter, 1578?) (STC 10899)  139 See, for example, Mueller (2009), op cit, 222.  
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Saint John’s College.140 Metcalf had been a supporter of Fisher in his opposition to Henry’s divorce and his supremacy over the church in convocation. He was ordered to resign his mastership after Fisher’s execution, which he did “with weepyng tears.”141  Day, a traditional Catholic with mild reformist inclinations, was a king’s man who accepted Henry’s supremacy over the church. He resigned all of his benefices upon becoming bishop of Chichester in 1543 with the exception of the provostship of King’s College, which he continued to hold by royal dispensation. He resigned the provostship of King’s College when private masses were abolished under Edward VI. Thereafter he was imprisoned in the Fleet prison on December 11, 1550 until shortly after Mary’s accession in the summer of 1553 for his refusal to replace altars with communion tables in the churches in his diocese. Mary restored him to his bishopric and appointed him to preach at the funeral of Edward VI and at her own coronation.142   
                                                        140 Malcolm Underwood, “John Fisher and the Promotion of Learning,’ in Brendon Bradshaw and Eamon Duffy, eds, Humanism, Reform and the Reformation (Cambridge: Cambridge University Press, 2008), 41. 
 
141 Malcolm G. Underwood, “Metcalfe, Nicholas (d.1539)” in Oxford Dictionary of National 
Biography (Oxford: Oxford University Press, 2004; online edition, September 2010), 1.  142 Malcolm Kitch, “Day, George (c.1502-1556),” in Oxford Dictionary of National Biography (Oxford: Oxford University Press, 2004; online edition,January 2008), 1-2. 
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Psalms or Prayers  (1544)  Psalms or prayers is an unattributed translation of an English version of a collection of Latin collage psalms authored by bishop John Fisher. The original work was first published in Cologne circa 1525 under the title Psalmi seu precationes D. Jo. 
Episcopi Roffensis.143 Fisher’s Latin work was first printed in England in 1544 by Thomas Berthelet, printer to the king’s majesty, without attribution, under the title 
Psalmi seu precationes ex variis scripturae locis collectae (Psalmi seu precationes hereafter).   The collage psalm (or psalm collage) as employed in Psalmi seu precationes and Psalms or prayers is a genre in which a variety of verses from across the scriptures are combined creatively, often with the insertion of the author’s extra-biblical didactic material, to produce a new and original continuous narrative.144 The following excerpt from the first Psalm in Psalms or prayers is illustrative of the technique: I confess against myself the wickedness of my heart, which hath been ever unfaithful, and rebelling against Thy precepts (a recast excerpt from Psalm 50:3-5). I have been an untrue and forward child to Thee, and have provoked Thee with my vanities (a recast excerpt from Deuteronomy 32:30-31). O holy Father, I have offended Thy divine Majesty, and am not worthy to be called Thy son (a recast excerpt from Luke 15:19-20).145                                                          143 Psalmi seu precationes D. Jo. Episcopi Roffensis (Cologne: H. Alopecius, 1525?).  144  Felch (1008), op cit, 41.  145 Mueller (2011), op cit, 216-7. Psalms or prayers (sig. Aiii.r-Aiii.v).  
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 The collage psalm genre did not originate in the sixteenth century. It was, however, taken up with great enthusiasm by sixteenth-century humanists because it permitted them to re-present scripture with a great deal of interpretive and didactic freedom. In addition to Fisher, it was a favorite genre of Erasmus, Vives and Savonarola.146 In addition to Katherine Parr, the genre was taken up enthusiastically by two female authors of private prayer books whose works will be examined in section three of this dissertation: Lady Elizabeth Tyrwhit, a favored courtier and distant cousin of Katherine Parr’s; and Anne Wheathill, gentlewoman. Along with her own work, Lady Tyrwhit included at least one of Fisher’s collage psalms in her prayer book.147  Berthelet was one of the most influential printers of the mid-Tudor period. Active from 1524 to 1555, he held the privilege of being the king’s printer from 1530 until the accession of Edward VI in 1547, when Edward’s printer, Richard Grafton, replaced him. A centrist humanist, Berthelet published many of the mid-Tudor period’s most significant humanist writings, including those of Erasmus, Vives, Elyot, Fitzherbert and Thomas. He also published many of the period’s most significant religious works.148                                                         146 Felch, op cit.  147 Susan Felch, “Halff a Scrypture Woman”: Heteroglossia and Female Authorial Agency in Prayers by Lady Elizabeth Tyrwhiy, Anne Lock, and Anne Wheathill,” in Micheline White, ed., English 
Women, Religion, and Textual Production (Burlington, VT: Ashgate Publishing Company, 2011), 150-152.  148 Thomas G. Olson, “Thomas Berthelet,” in  James K. Bracken and Joel Silver, eds., Dictionary 
of Literary Biography: The British Literary Book Trade, 1475-1700 (Washington: Bruccoli, Clark, Layman, 1996) 26, 28. 
  
221 
 Psalms or prayers was one of two of the most influential devotional tracts printed by Berthelet in the mid-1540s. The other was Katherine Parr’s Prayers or 
Meditacions, wherein the Mynde is Styrred Paciently to Suffre All Afflictions Here (Prayers or Meditacions hereafter).149 Later editions of these two works, of which there were many, were often bound together by Berthelet, with the former being called “The King’s Psalms,”150 and the latter “The Queen’s Prayers,” with no further attribution.151 Much can be inferred from Berthelet’s consistent joint publication of these two works. First, Berthelet clearly saw that there was an integral relationship between the two works.152 More importantly, though, it showed that the two works had royal (i.e. legal) and ecclesiastical (i.e. theological) permission to be published, whether solely or jointly, with reference to the king and queen. It would have been imprudent to the point of being impudent for Berthelet, as the king’s printer, to co-opt any aspect of his sovereign’s persona without first having secured the Crown’s cognizance and explicit authorization.153 The clear inference from this circumstantial evidence is that Henry and Katherine saw the two works as being of a piece as well.                                                                                                                                                                       149  Parr (1545), op cit.  150 There is more than a little cruel irony in the martyred Fisher’s collage psalms being so closely identified with Henry.  151Ibid, 26.  152 James, op cit, 205.  153 Janel Mueller and Leah S. Marcus, eds, Elizabeth I: Autograph Compositions and Foreign 
Language Originals ( Chicago: University of Chicago Press, 2003), 129, n. 1.  
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 Much ink has been spilled over whether Katherine is the translator of Psalms 
or prayers. Older studies, particularly those which seek to prove that the rapidly declining Henry was ever the sun to Katherine’s moon, tend to downplay her education and her linguistic ability as akin to that of a country bumpkin.154 Offering no evidence for his position, David Loades describes her as being neither particularly beautiful nor well educated, especially with respect to Latin. She did, however, have common sense and a dignified air about her, and a robust common sense. “It was probably this quality, rather than any theological knowledge, which inclined her towards the evangelical party; that, and an interest in the Bible, which she read perforce in English, her Latin being elementary.”155 C. Fenno Hoffman, Jr. was equally dismissive in his assessment of her education and linguistic skills: “The education Katherine received as a child quite evidently fell far short of humanist ideals. It included little, if any, Latin.”156  Recent studies by women scholars have pressed the case for a more highly educated and Latinate fluent queen. Dakota Hamilton, reminding her readers that Maud Parr educated her children on the educational model established by Thomas More for his own household, observed: “It is unlikely in the extreme that an educational model devised by Thomas More would omit Latin.” What is more likely                                                         154 See, for example, Maria Dowling, “The Gospel and the Court: Reform under Henry VIII,” in 
Protestantism and the National Church in the Sixteenth Century, Peter Lake and Maria Dowling, eds, (New York: Routledge, Kegan & Paul, 1987), 59-17; cited in James, op cit, 198.  155 Loades, op cit, 314.  156 C. Fenno Hoffman Jr., “Catherine Parr as a Woman of Letters,” Huntington Library 
Quarterly, Vol. 23, No. 4 (Aug. 1960), 350-1.  
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is that Latin was at the center of Katherine’s childhood education, but that “she had little practical need for Latin in her day-to-day life in the north during her first two marriages. Once she arrived at court she needed to brush-up language skills that had become rusty through neglect.”157  Susan James has put forth the most thorough and persuasive statement of the case. One very interesting piece of information she proffers involves the publication of Cranmer’s new Litany together with Psalms or prayers by Thomas Petyt in 1544 “at London at the sign of the Maiden’s Head.” James then observes that there are two points about the publication that are of particular interest. The first is that the maiden’s head sign under which Petyt published was Katherine’s own personal emblem. The second concerned the deliberate choice to print the Litany together with Katherine’s Psalms or prayers. It is a choice that Petyt would not have dared to make without the express approval of both the queen and the archbishop. Moreover, the queen ordered copies of the combined edition at the time of its publication, showing that she was involved in its production. James then concluded that “from this joint publication then, it can be inferred that queen and archbishop were working together ‘adapting old forms to new uses.’”158  James also tracks the queen’s bills for the purchase of presentation copies of 
Psalms or prayers for her friends and well-wishers. In May of 1544, for example, Katherine paid for eight copies of the “books of psalm prayers, gorgeously bound                                                         157 Hamilton, op cit.  158 James (1999), op cit, 224.   
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and gilt on leather,” six of which were earmarked for her chaplain and almoner, George Day.159 A couple of weeks earlier, within a week of the book’s publication, she had ordered fourteen presentation copies, half of which were also earmarked for Day.160 For James, the purchase of these presentation copies, together with the joint publication of Psalms or prayers with both Prayers or Meditacions and The 
Litany, together with other evidence, strongly implies the commitment, passion, and zeal of a translator rather than that of a mere patroness or compiler.  Janel Mueller also argues for Katherine as translator of Psalms or prayers by comparing compositional tendencies found in that book with those found in Katherine’s later, known works. There are three that are particularly important: her frequent use of doublets; her degendering of the texts; and, her constant allusion to scripture.161  In her work as a whole, Katherine Parr has a demonstrated preference for doublets, that is, paired combinations of lexical primaries (i.e. verbs, nouns, or adjectives). She used this device in order to heighten the rhetorical urgency or expand the theological meaning of a passage. In Psalmi seu precationes, Fisher had an equally demonstrated preference for singlets. In Psalms or prayers, Parr converted Fisher’s singlets to doublets on over two hundred occasions. She employs 
                                                        159 Ibid, 206  160 Ibid.  161 Mueller (2011), op cit, 1-33, 197-213, 369-386, 489-510. 
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the device with equal frequency across her corpus. One example from each of her published works is illustrative of her technique.  In the first psalm prayer in Psalms or prayers, entitled “The fyrst psalme, for the obteinying remission of synnes,” the queen recasts a Fisher meditation on the crucifixion, an important theme in both authors’ works, as follows: Beholde thine owne swete Sonne, howe all his body was drawen and 
stretched fourthe (“extensum”)…Beholde his tender body, howe it is scourged: his naked brest is stricken and beaten (“tunditur”): his blouddye side is thrasted through: his hert panteth; his sinews be stretched fourthe: his goodly eyes dasel and lose (“languent”); theyr sight: his princely face is wanne and pale (“pallent”), his plesant tongue is inflamed for peyne: his inwarde parts waxe drye and starke (“arescunt”): his armes bothe, blewe and wanne (“livida”), be stiffe: his bones be plucked one from an other: his beautiful legges be feble and 
weake… (“debilatantur”).162  Such meditations on the crucifixion are centrally important in both Fisher’s and Parr’s spirituality, and through Katherine’s influence are taken up by Elizabeth, albeit in a somewhat different way. This theme will be taken up more fully in the section below on The lamentacion of a sinner.  Katherine Parr’s second work, the first actually published in her name as her own creation, is entitled Prayers or meditacions, wherein the mynd is stirred (Prayers 
or meditacions hereafter).163 Prayers or meditacions represents the queen’s dismantling of, and re-presentation in collage psalm fashion of selected portions of the English translation of Book Three of Thomas à Kempis’ De Imitatione Christi. The                                                         162 Psalms or Prayers  (STC 3002) (Sig Ci r – Ci v) (emphasis supplied); Psalmi seu precationes (sSg Bvii r – B vii v); Mueller, Complete Works, 235 n.93.  163 Parr (1545), op cit.  
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à Kempis work was exceedingly popular in sixteenth-century England. Several editions of Richard Whitford’s translation were available to Katherine as source materials. This dissertation follows the lead of Janel Mueller in privileging the edition published by Robert Wyer in the early 1530s.164  In this passage, Katherine subtly reworks the seriatim doublets found in Wyer in this instance to produce a more mellifluent reading: The heavenly citesins knowe howe ioyouse this daie is: but we outlawes, the chyldren of Eve, wepe and waile the bitter  tediousnesse of our daie, that is, of this present lyfe, shorte and euil, full of sorowe 
and anguishe. Where man is often tymes defiled with synne, encumbred 
with affliction, inquieted with troubles, wrapped in cares, busied with 
vanitees, blinded with errors, vexed with temptacions, over come with 
vaine delites and pleasures of the worlde, and greuousely tormented 
with penurie and neede.165 
 Compared with the somewhat cacophonic Wyer text which reads:  But we outlawes / the chyldren of Eve wepe and wayle the bytternes and tedyousnes of this daye / that is / of this present lyfe shorte and euyll full of sorowes and anguysshes / where man is ofte tymes defoulyd with synne / encombryd with passyons / inquyetyd with dredes / bounden with charges / busyed with errours / overcharged with labours / vexed with temptacions / overcome with delytes and pleasures of this world: and grievously tourmentyd somtyme with penury and need.166  
                                                        164 Richard Whitford, translator, A boke newely translated out of Laten into Englysshe, called 
the folowynge of Chryste (London: Robert Wyer, 1531?) (STC 23961). See, Mueller, op cit, 398 n. 1.  165 Parr (1545), op cit, (Sig Ci r – Ci v) (Emphasis supplied)  166 Whitford, op cit, (Sig Riiii v)  
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 Katherine’s third work, The lamentacion of a sinner167 (Lamentacion hereafter), is her own original creation. In terms of genre, the work is a spiritual autobiography that traces Katherine’s spiritual journey from a traditional Christian with some emerging evangelical inclinations, to an evangelical Christian with a few retained traditional inclinations. Although highly personal in tone, Lamentacion offers the reader no personal insights into the queen’s person. Names, places, dates and events are all omitted.   Lamentacion will be examined in greater detail below. For the purposes of this section a brief look at the opening paragraph will show how Katherine continued to make conscious use of doublets for increased rhetorical effect in her independent work.  When I consider, in the bethinking of myne euill and wretched former life, myne obstinate, stony, and untractable herte, to have so much exceded in euilnes, that it hath not only neglected, yea contemned, and 
despised goddes holy preceptes and commaundementes: But also 
enbrased, receyued, and esteemed, vayne, foolish, and feyned trifles: I am, partely by the hate I owe to sinne, who hathe reygned in me, partely by the love I owe to all Christians, whom I am contente to edifye, even with the example of mine owne shame, forced and 
constrained with my harte and words, to confesse and declare to the worlde, howe ingrate, negligent, unkynde, and stubberne, I have been to god my Creatour: and howe beneficiall, mercyfull, and gentill, he hath ben always to me, his creature, being suche a miserable and 
wretched sinner.168  
                                                        167 Katherine Parr, queen, The lamentacion of a sinner, bewayling the ignoraunce of her blind 
life (London: E. Whitchurche, 1547) (STC 4827).  168 Ibid, (Sig Ai r – Ai v) (Emphasis supplied).  
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 Janel Mueller has shown that, in addition to her consistent preference for doublets in her work, Katherine Parr also consciously degendered the source texts that formed the foundation for the works in her corpus.169 The term degender does not imply that Parr simply swapped masculine referents for feminine referents, exchanging one inadequate gendered expression for another. It is unlikely in the extreme that a woman writing in sixteenth-century England would privilege femininity in her text so boldly and straightforwardly.170 Rather, Katherine degendered her source texts by swapping masculine referents for gender-neutral referents. By doing so, she consciously and deliberately created a speaker with “an ungendered voice, a soul which speaks out to God in the name and service of all men and women wandering in the spiritual wilderness of the world.”171 The queen’s ungendered speaker is a simple spiritual soul, “undifferentiated from its fellows, seeking union with the grace and forgiveness of God not only in the heaven to come but in the immediate realities of this world.”172  It will be argued below that by degendering her texts, by choosing the vernacular over the Latin, by printing her works in a relatively inexpensive and unembellished octavo format, and by offering recast traditional prayers and 
                                                        169 Mueller (2011), op cit, passim.  170 Janel Mueller, “Devotion as Difference: Intertextuality in Queen Katherine Parr’s ‘Prayers or Meditations’ (1545),” Huntington Library Quarterly, Vol. 53, No. 3, Summer 1990, 171.  171 James (1999), op cit, 201-2.  172 Ibid.  
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meditations side-by-side with evangelical ones, the queen was reaching out to the broadest possible spiritual audience.   In Psalms or prayers, Katherine’s degendering of the text is so subtle it nearly evades notice. One of the literary devices that Fisher routinely employed in Psalmi 
seu precationes was to leave masculine adjectives standing alone without corresponding nouns. In the ordinary course of events, the gendered noun would be implied, and the translator would supply it in the English rendering. On a number of occasions Fisher used the masculine singular form of the adjective miser (wretched, pitiable, unhappy) standing alone as the referent for those who were separated from God by their obstinate sinfulness. In this case, a proper and conventional translation of the Latin would be wretched man, pitiable man, or unhappy man. Katherine routinely translates the adjective by using the English gender-neutral noun “wretch” or “poor wretch.”173 Again, when Fisher used the masculine plural form of the adjective pauper, “poor,” with the noun men being implied, Katherine translated it as “the poor” or “poor servant(s).”174 Likewise, she translates peccatores (sinful with men being implied) as sinners or wicked sinners, perversus (evil with men being implied) as naughty people, and malignantium (wicked with men being implied) as the wicked.175 
                                                        173 See, for example, Psalms or prayers (Sig Dviii v, Eviii r).  174 Ibid (Sig Div r, Gvii v).  175 Ibid (Sig Gvii v, Hi r, Hii v).  
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 Two of Katherine’s favorite self-referents across her corpus for expressing her relationship with God, her loving Father, are child and babe. In Fisher they appear in the masculine as both nouns and adjectives standing alone. In Katherine’s translation, filius (son) becomes child, puer (boy) becomes child(ren) or babe, and the adjective parvulus (masculine for small, with boy being implied) becomes little one, child or babe.176  There are occasions in Psalms or prayers when Katherine translates the referent in the masculine. Her reason for doing so might well have been to preserve the integrity of the original scriptural passage from which the verse is derived. For example, there are back-to-back verses near the beginning of The First Psalm in which Fisher used the noun filius (son). Katherine’s translation is: “I have been an untrue and froward child (filius) to thee and have provoked thee with my vanities. O holy Father, I have offended thy divine majesty: and am not worthy to be called the son.”177  The second clause of the second verse, which reads neque iam sum dignus 
vocari filius tuus is, except for the conjunction neque (“and not”), a precise rendering of the prodigal son’s imagined confession to his father upon his return home.178 
                                                        176 Ibid (Sig Aiii v, Biv r, Cii r, Eviii r, Fiv r).  177 Ibid (Sig Aiii v).  178 “Secundum Lucam, 15,18-19,” in Biblia Sacra, Iuxta Vulgatum Versionem (Stuttgart: Deutsche Bibelgesellschaft, 1994), 1639.  
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Here Katherine may have chosen to give the biblical text priority over her translational and compositional habit of degendering received texts.  Her degendering of Prayers or meditacions was far more extensive than that seen in Psalms or prayers. It will be explored at greater length in the next section.   In addition to her degendering of Psalmi seu precationes, Katherine also on occasion substituted genteel, modest circumlocutions for some of Fisher’s more graphic images of female sensuality and sexuality, and violence. As Mueller notes, this functions as a degendering of another sort.179  In the “Third Psalm, for Remission of Sins,” for example, Fisher’s Latin reads 
nam ego immundus totus, et quasi pannus mulieris menstruo pollutae universae 
justicia meae which translates: “For I am wholly unclean, and all my righteousness is polluted with menstrual blood like a woman’s rag.” Expressing herself with the propriety and refinement one would expect from a gently born sixteenth-century lady, Katherine moderates Fisher’s coarse rendering of the Vulgate, translating it as: “For I am unclean and filthy, and all my righteousness is like a foul, bloody clout” (i.e. cloth).180   Again, in “The Twenty-First Psalm of David, the Complaint of Christ on the Cross,” Fisher’s Latin reads opera tua ejectus sum è vulva, which translates: “By your 
                                                         179 Mueller (2011), op cit.  180 Mueller (2011), op cit, 254, n. 184.  
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assistance I was expelled from the vulva.” Katherine’s more lady-like and serene translation is: “Through Thy means I came into this world.”181   Elizabeth I exhibited similar feminine refinement in recasting bodily and sexually explicit formulations in her translation of Erasmus’ Plutarch. For example, she translated fistula iuxta posticum (“a fistula near the rear”) as “a fistula in the thigh;” and, cancrum in membro pudendo (“a cancer in her private member”) as “a cancer in a secret, hidden place.”182 This tendency toward modest circumlocution may have been one of the many lessons that Elizabeth learned from her stepmother.  An example of Katherine’s mitigation of a graphically violent Fisher verse occurs in “The Thirteenth Psalm, in which he giveth thanks to God that his enemies have not gotten the overhand of him.” Fisher’s Latin, the first clause of which follows the Vulgate almost verbatim, reads percussisti omnes adversarios meos, et virtutem 
eorum confregisti, which translates “thou hast thrust my enemies through and through, thou hast broken their strength in pieces.” Katherine’s translation, which exhibits “a well-bred feminine sense of decorum,” is “thou hast stricken all my adversaries, and hast abated their strength.”183  The scriptures were centrally important to Katherine’s spirituality and writing, and she brought a considerable familiarity with at least three Bibles to those efforts. The first was the Vulgate, the text Katherine would have used                                                         181 Ibid, 358, n. 676.  182 Mueller and Scodel, op cit, 16.  183 Mueller (2011), op cit, 204, n. 19; and 342, n. 617.  
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throughout her life in private and public devotional and liturgical contexts. She was also evidently familiar with at least two Bibles in English: Miles Coverdale’s Biblia, 
the byble (1535); and, The byble in Englyshe. The former was Coverdale’s completion of Tyndale’s unfinished translation. The latter, which was similar in most respects to Coverdale’s translation and was known colloquially as the “Great Bible,” was authorized for publication by Henry VIII in 1538-39.184  Fisher did not reveal the provenance of his scriptural source materials in 
Psalmi seu precationes.185 There are many instances in her translation where Katherine demonstrates her extensive biblical literacy, and her recognition of Fisher’s source texts, by conforming her English rendering more closely to the Vulgate’s Latin text than to Fisher’s Latin text.186 The source texts that she conforms to the Vulgate come from  Psalms 17, 21, 28, 34, 50, 56, 69, 70, 93, 102, and 142; Job; Wisdom; I Chronicles and 2 Peter.187  “In a smaller but still appreciable set of instances, Parr signals her recognition of a Biblical source by conforming key elements of her English translation to Coverdale’s or the Great Bible.”188 The source texts she conforms to these Bibles include Psalms 8, 38, 47, 49, 90 and 102.189                                                         184 Ibid, 209.  185 Ibid.  186 Ibid, 210.  187 Ibid, 263, n. 226; 269, n. 252; 274, n. 281; 277, n. 294; 287, n. 345, 346; 288, n. 349; 308, n. 456; 313, n. 478; 323, n. 533; 333, n. 571; 336, n. 590; 340, n. 605; 341, n. 612; and, 351, n. 658.  188Ibid, 211. 
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 Mueller has pointed out that Katherine seems to have failed to recognize a Fisher source text on a few occasions.190 One example she offers is the verse: “O God, make haste to deliver me; O Lord, make speed to save me.” Mueller observes that Katherine’s use of synonymous main verbs in her characteristic doubling, where the Vulgate conjoins two non-synonymous verbs, indicates that she failed to recognize Fisher’s source text.191 There is, however, another more plausible explanation. The verse in question was a staple in primers and books of hours as a versicle/response. It appears in one phrasing or another, and in one place or another, in all three of the English language primers set forth during the reign of Henry VIII. In William Marshall’s Goodly Primer of 1535 it is the opening versicle and response to the office of Matins: “ O God, bend thyself unto my help: Lord, haste thee to help me.”192 Bishop John Hilsey, a Dominican with mild evangelical inclinations, was bishop John Fisher’s successor in the diocese of Rochester. In his 1539 Manual of Prayers the phrase appears as a versicle and response in the Third Hour: “God bende thyselfe into my helpe, Lord hast the to helpe me.”193 Finally, it appears in the 1545 King’s 
                                                                                                                                                                      189 Ibid, 273, n. 274; 325, n. 540; 329, n. 554; 345, n. 631; 346, n. 632; and, 351, n. 658.  190 Ibid, 209.  191 Ibid, 296, n. 395.  192 Edward Burton, Three Primers put forth in The Reign of Henry VIII viz. I. A Goodly Primer, 
1535. II. The Manual of Prayers or the Primer in English, 1539. III King Henry’s Primer, 1545. (Oxford: Oxford University press, 1834).  
193Anonymous, The manuall of prayers, or the prymer in English…set forth by Jhon late 
bysshope of Rochester (London: J Mayler f. J. Waylande, 1539) (STC 16010) sig Liv r.  
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Primer as a versicle and response in the office of Lauds: God to help me, make good speed. Lorde, make haste to succor me.”194 Katherine, therefore, probably recognized the scriptural provenance of the versicle/response but made the conscious decision to let it stand in a form more closely approximating its familiar usage in the various primers of the period rather than bringing it in line with the Vulgate.  In summary, by the time Psalms or prayers was published in April of 1544, Katherine had been Henry’s queen consort for less than a year. She had not yet served as queen regent, an event that was enormously transformative for her in terms of spiritual as well as temporal growth. Her religious inclinations were still largely traditional with some evidence of mild, emerging evangelical emphases. She was thoroughly familiar with scripture, and especially the psalms, in both Latin and English.   The titles of her first two works clearly show her spiritual and theological priorities. In terms of content, there is much more psalm like material than prayer material in Psalms or prayers. The same is true with respect to the ratio of meditative material to prayer material in Prayers or meditacions. And yet, Katherine gives priority of place in the title of Prayers or meditacions to the prayer material. In her hierarchy of spiritual values, therefore, priority is given to scripture, followed by prayer, followed by other spiritual aids. 
                                                        194 The primer (1545), op cit, sig Biv v. 
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 The foregoing having been said, the prayer material from Psalms or prayers, brief though it is, has had more ongoing historical significance that the psalm material. There were only two concluding prayers in Psalms or prayers. The first, entitled “ A Prayer for the King” had appeared in Fisher’s Psalmi seu precationes under the title “Precatio pro Rege.” The second prayer, entitled “A Prayer for Men to Say Entering into Battle,” appeared only in Psalms or prayers, and may have been an original composition of Parr’s.195  Both prayers exerted an important influence upon Elizabeth. In the latter prayer, which will be taken up in greater detail in the next chapter, Katherine puts her prayer on the lips of third parties. As we will see, Elizabeth employed the same literary technique with respect to a prayer she composed for her subjects to offer on her behalf as their queen.  The provenance of the prayer for the sovereign was unknown as recently as 2011. In an article published on April 3, 2015, Micheline White identified the prayer as the work of the German Catholic reformer Georg Witzel.196 Witzel was a Catholic priest who converted to Lutheranism in 1525. By 1533 he had reconverted to Catholicism. From then on his life’s work was dedicated to promoting healing across the confessional divide. His prayer for the Holy Roman Emperor, written in German, was translated into Latin, perhaps with the assistance of Katherine Parr. The Latin                                                          195 Mueller (2011), op cit, 363-4, n. 687 and n. 691.   196 Micheline White, “Praying for the Monarch: The Surprising Contributions of Queen Katherine Parr and Queen Elizabeth I to the Book of Common Prayer,” Times Literary Supplement (April 3, 2015), 14-15.  
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prayer was a précis of Witzel’s German original, and was modified in order to be appropriate for Henry VIII, and was published in Fisher’s Psalmi seu precationes. The modified prayer was subsequently translated into English, perhaps by Parr, with further revisions, and published in Psalms or prayers.197  White next traces the journey of the prayer after Parr’s death in 1548. For reasons unknown it was not, she says, included in either of the Edwardian Books of Common Prayer (1549 or 1552). Its next appearance was in the official Edwardian Primer of 1553, with a concluding petition from a traditional Latin prayer for the king having been added (“And finally after this life that he may attain everlasting joy and felicity.”).198    The prayer appeared a total of four times during the Marian reign. Its next appearance of note was early in Elizabeth’s reign in the unofficial litany composed for Elizabeth’s chapel royal in a shortened version styled as “A Prayer for the Queen’s Majesty.” A comparison between the Parr version and the Elizabethan version might be helpful. The Parr version fron Psalms or prayers reads:  O Lord Jesu Christ, most high, most mighty, King of Kings, Lord of Lords, the only Ruler of princes, the very son of God, on whose right hand sitting, dost from thy Throne behold all the dwellers upon earth: with most lowl hearts we beseech Thee, vouchsafe with favorable regard to behold our most gracious sovereign lord, King Henry the eight[h], and so replenish him with the grace of Thy Holy Spirit, that he alway incline to Thy will and walk in Thy way. Keep him far off from ignorance, but through th[y] gift, let prudence and knowledge alway abound in his royal heart. So instruct him, O Lord Jesu, reigning                                                          197 Ibid.   198 Ibid, 15.  
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upon us in earth, that his human majesty always obey thine divine majesty in fear and dread. Endue him plentifully with heavenly gifts. Grant him in health and wealth long to live. Heap glory and honor upon him. Glad him with the joy of Thy countenance. So strength him, that he may vanquish and overcome all his and our foes, and be dread and feared of all the enemies of his realm. Amen.199   The Elizabethan version from the chapel royal litany now entitled “A Prayer for the Queen’s Majesty” reads:  O Lord our heavenly father, high and mighty, king of kings, Lord of Lords, the only ruler of princes, which dost from thy throne behold all the dwellers upon earth: most heartily we beseech thee with thy favor to behold our most gracious sovereign Lady Queen Elizabeth, and so replenish her with the grace of thy holy spirit, that she may always incline to thy will and walk in thy way. Indue her plentifully with heavenly gifts: grant her in health and wealth long to live, strength her that she may vanquish and overcome all her enemies. And finally after this life, she may attain everlasting joy and felicity: through Jesus Christ our Lord. Amen.200   Earlier we saw that Elizabeth took a hands-on approach with respect to the liturgy in her chapel royal before the reinstatement of a vernacular prayer book, specifically insisting that the musical settings composed for her edification conformed to the language of the 1549 Book of Common Prayer.201 Her stepmother’s modified prayer for the sovereign was also undoubtedly included in the litany composed for her chapel royal at her insistence. 
                                                         199 Mueller, op cit, 363-4.    200 White (2015), op cit, 15.   201 Bowers, op cit.  
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 The Prayer for the Queen’s Majesty was reprinted verbatim in the Litany in the Book of Common Prayer (1559).202 It also appeared verbatim in the litanies taken from the 1559 prayer book in the Bull, Daye (1569), and Lidley prayer books. Last, and certainly not least, it still appears verbatim as a collect for Morning Prayer in the official Books of Common Prayer in England and Canada. Here we clearly see the transmission and metamorphosis of a Catholic prayer from Witzel to Parr to Elizabeth to Bull, Daye, and Lydley, to the present.   Fisher’s Psalmi seu precationes was clearly a workbook for Katherine. Working closely on the text, she learned how Fisher excerpted, reordered, and creatively recombined his source texts to create an original work. Katherine found a technique that she would put to good use in the composition of both Prayers or 
meditacions and her personal prayerbook.203 Moreover, the scripturalism that she shared with Fisher would permeate all of her writings.204 “As the earliest of her literary projects, Psalms or prayers had a uniquely pervasive and powerful influence on Queen Katherine Parr.”205  
                                                         202 White (2015), op cit, 15.  203  Ibid, 213.  204 Ibid.  205 Ibid.  
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Prayers or Meditacions (1545)  Katherine Parr’s Prayers or meditacions, appearing on June 2, 1545, was the first English work authored and published by a woman under her own name.206 The first edition of the book contained the meditation followed by two prayers, one for the king, and the second for men entering into battle. The two prayers were extremely relevant as they were likely composed a year earlier when Henry was on the verge of leaving France in order to lead the siege of Boulonge. The second edition, released five months later, contained the meditation followed by five prayers.207  Critical arguments over the theology and spirituality of Prayers or 
meditacions have run the gambit. At one end of the spectrum is C. Fenno Hoffman, Jr. In a 1959 article published in the Huntington Library Quarterly, Hoffman identified Katherine’s source text as Book Three (known as “The Book of Interior Consolation”) of Richard Whitford’s208 English translation of Thomas à Kempis spiritual classic, De Imitatione Christi. Thomas Godfray and Robert Redman also published copies of the translation in or near 1531.209 The Wyer edition is given priority of place in this dissertation as Janel Mueller, the leading literary scholar on                                                         206 Hoffman, Jr., op cit, 354.  207 Ibid.  208 A boke newely translated out of Laten in to Englysshe called the folowynge of Cryste, Tr. R. Whitford (London: Robert Wyer, 1531?) (STC 23961). 
 209 The folowyng of Christ. Lately translated in to Englisshe, and newly examined (London; Thomas Godfray, 1531?) (STC 23963); and, A boke ne[we]ly translated out of Latyn [in] to Englisshe, 
called the folowynge of Christ (London: Robert Redman, 1531?) (STC 23964).  
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the works of Katherine Parr, believes that the equivocal and circumstantial evidence slightly favors the Wyer text as Katherine’s source text.210  In his article Hoffman Jr. was dismissive of Katherine’s abilities as a “woman of letters” in general, and as an author in particular, going so far as to say that “certainly she has no place among English authors.”211 Focusing his gaze on what she retained, and ignoring what she excised, edited and redacted, Hoffman, Jr. came to the conclusion that her meditation was nothing more than a sixty page précis or digest of one hundred and seventy-seven pages of traditional material, an exercise that in our day would be seen as nothing more than an episode of schoolgirl plagiarism.212 More recent feminist scholarship has pretty completely discredited his conclusions.  Janel Mueller takes the opposite position, focusing first on what Katherine excised from the text.213 According to Mueller, “Parr combines radical surgery with minute local remolding” as she reworks Whitford’s text.214 The source text unfolds as a dialogue between a male cenobitic monk and Jesus, a dialogue that takes place with and within the soul of the monk. Jesus is invariably addressed or identified as 
                                                        210 Mueller (2011) op cit, 397-8, n. 1.  211 Hoffman, Jr., op cit, 367.  212 Ibid, p. 355, 367. See also, Kimberly Anne Coles, Religion, Reform, and Women’s Writing in 
Early Modern England (Cambridge: Cambridge University Press, 2008), 54. . 213 Coles, op cit.  214 Janel Mueller, “Devotion as Difference: Intertextuality in Queen Katherine Parr’s “Prayers or Meditations,” Huntington Library Quarterly, Vol. 53, No. 3 (Summer, 1990), 177.  
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“Jesu,” “lorde,” “syr,” or “sire.” The monk is addressed as “my sone.” Through the continuous dialogue the monk of the source text is brought, by instruction and exhortation, through stages of moral and spiritual proficiency, culminating in the experience of mystical rapture.215   The first three books of Whitford’s translation follow à Kempis’ variation on Bonaventure’s “threefold way.”216 Book I offers counsels and spiritual disciplines to help wean the soul of the cenobite from the cares and temptations of the world. This is the purgative way. Book II aims to assist the cenobite in achieving an inward disposition that sees all experience through the lens of the suffering and love revealed in the crucified Christ. This is the illuminative way. Book III, the book Parr redacted, the mystical union with Christ wherein Christ speaks to the soul from within the soul is posited. This is the unitive way. The progression of the cenobite is from beginner, to proficient, to perfection.217  Katherine excises the monastic framework, and its affiliated vocabulary, entirely. The monk is gone. The dialogue is gone. What remains is a monologue conducted by a degendered, undifferentiated human speaker who turns and yields to God in a posture of total dependency and trust. And though Christ no longer speaks to the soul from within the soul in Katherine’s redaction, he is neither absent nor silent. “The voice in fact sounds copiously, but it does so only through biblical                                                         215 Ibid.  216 Ibid, 178.  217 Ibid, 178-9.  
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echoes within human utterance.”218 Mueller offers a characteristic example from Whitford where the Lord exhorts the soul to “lerne to have pacyence with me and not to dysdayne to bere the myseries and the wretchednes of this lyfe as I have done for…unto my dethe upon the crosse.” Katherine refashions the exhortation just as characteristically, placing a paraphrase of Philippians 2:8 on the lips of the human speaker, who quotes it back to the Lord: “Thou gavest us most perfect example of pacience: fulfilling and obeiyng the will of the father even unto death.”219 Later, in the chapter on Henry Bull’s Christian Prayers and Holy Meditations, we will see how John Bradford employed this technique in his prayers and meditations. For Bradford, as for Parr, Christ still speaks to the petitioner, but only through the vehicle of Scripture.  Katherine’s speaker is for the most part gender neutral. In the meditation the speaker’s self-referents include creature, servant, humble disciple, and sinful wretch. Katherine describes others as servants, familiar friends, persons, and chosen children. On a few occasions she uses the conventional masculine default referent, man or perfect man. She never uses an overtly feminine referent.220 That pattern continues in the prayers that follow the meditation, where the speaker’s self-
                                                        218 Ibid, 184.  219 Ibid, citing Folowynge (fols. Lxxxiv verso – lxxxv recto), and, Prayers (sig. Aiv recto).  220 Later we will see that Elizabeth frequently opted for feminine referents in her prayers. There is a world of difference, however, between being queen consort and queen regnant.  
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referents are unworthy servant, child, servant, and poor sinner. Others are called heavenly children, and Thy children.   In order for Katherine to publish Prayers or meditacions in her own name, given her position as queen consort, she would have to have had the approval of both king and archbishop. It would have been impossible for Katherine to have re-gendered the text, exchanging an overtly feminine voice for the original masculine voice, if such an authorial orientation had even occurred to her, given the hierarchical power structure of Tudor society.221 Court and church were male dominated realms. A neutrally degendered text was as bold an act as Katherine could undertake and still receive official authorization. But I do not believe that Katherine settled for degendering the text as she did because she was cowered by the realpolitik of Tudor court and church. Rather, she deliberately and purposefully chose a neutrally degendered voice because it opened the text up to an inclusiveness that served her greater purpose, conversion and evangelization, broadly considered.  Mueller claims that Katherine’s controlling aim was “to foster reformed devotion among literate laity of the late Henrician Church of England by performing a generic reorientation on the masterpiece of late medieval Catholic spirituality.”222 I claim that her controlling aim was broader and more nuanced than that, viz., that by combining evangelical and traditional materials deftly, she sought to create a text                                                         221 Later we will examine Anne Wheathill’s A Handful of Holesome (though Homelie) Hearbs (London: Henry Denham, 1584). Wheathill claims to have written her prayerbook primarily for the use of women. And while she did not seek official authorization for her text, it too is gender neutral.  222 Mueller (1990), op cit, 175.  
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that opened up to a tolerant inclusiveness and universality, seeking to convert English Christians, evangelical and traditional, not to the doctrinal niceties of either camp, but to the discipleship of Christ crucified.   Moreover, by recasting Whitford’s text as the degendered monologue of an undifferentiated Christian Katherine effectively did away with the late medieval/early modern dualities and distinctions of rank between clergy and laity, aristocrat and commoner, and male and female. In so doing she also underscored the emerging evangelical emphasis of the spiritual equality of all persons before God, the so-called priesthood of all believers.223 In the words of Hugh Latimer, evangelical bishop and Marian martyr: “The poorest ploughman is in Christ equall wyth the gretest prynce that is.”224 By writing in the vernacular, by degendering the text, by reworking and retaining traditional material, and by supplementing it with evangelical material, Katherine took aim at both the ploughman and the prince, and every man and woman between the two.  Mueller further sees a close complementary relation between Katherine’s 
Prayers or meditacions and Cranmer’s Litany in terms of their motive, direction, and norms for expression.225 The basic principals, she states, appear in the exhortation unto prayer with which Cranmer prefaced his evangelical revision of the Litany. For                                                         223 Ibid, 177.  224 Helen C. White, Social Criticism in Popular Religious Literature of the Sixteenth Century (New York: The MacMillan Company, 1944), 123, citing, Hughe Latimer, A Most Faithful Sermon 
preached before the Kynges most Excellente Majestye, and hys most Honorable Councel, in his Court at 
Westminster London: John Day, 1550) (sig. Bvii).  225 Mueller (1990), op cit, 176.  
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Cranmer, because prayer must be not only heartfelt, but also intelligible to the supplicant, the vernacular was the only permissible language to use. While his 
Litany and its biddings instruct the people on how to pray properly in common, Cranmer also exhorted the people to resort to private prayer as well. His exhortation, however, offered neither guidance nor instruction to the devout in the undertaking of a personal mode of Biblically grounded vernacular prayer. “This is where Parr’s Prayers or Meditations enter, a culturally available project for a trustworthy educated noblewoman who, besides being the king’s consort, had recently proven equal to the exercise of the powers of the king himself in council. Cranmer’s is the work for souls in public, Parr’s the work for the soul in private.”226  Katherine’s choice of typography lends some support to Mueller’s claim that the Litany may have provided a model for Prayers or meditacions. Whitford’s text was set in block format throughout. Katherine opted to dispose her text from beginning to end in Psalter-like or litany-like versicles.227 There are, however, two significant differences between Parr’s work and Cranmer’s work. First, the Litany contains both versicles and responses, whereas Katherine’s work contains versicles that are stacked one upon another in seriatim fashion. For the most part, Cranmer’s work displays the decorum and restraint that attends corporate worship. Katherine’s work, on the other hand, displays the fervor, rhetoric and urgency of an exhortation to conversion, which in the final analysis is what it is. In that regard her                                                         226 Ibid, 176-7.  227 Mueller (2011), op cit, 379.  
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“litany” has more in common with Fisher’s Good Friday sermon. Secondly, Katherine’s work is free of overtly polemical material, whereas Cranmer’s Litany contains a prayer asking God to protect the realm “from all sedition and privey conspiracy, from all tyranny of the byshop of Rome, and all his detestable enormities, from all false doctrine and heresy, from hardness of hart and contempte of thy word and commandment.”228  The following is a typical example of Cranmer’s restrained use of versicle and response: That it may plese the to kepe Henry the VIII, thy servant and our kyng and governour,  
We beseche the to here us good lord.  That it may please the to rule his hart in thy faithe, feare, and hole, that he may euer haue affiance in the, and euer seeke thy honor and glory,  
We beseche the to heare us good lorde.  That it may please the to be his defendour and keeper, gyuyng hym victorye ouer all his enemies,  
We beseche the to here us good lorde. 
 That it may please the to kepe our noble quene Catherine in thy feare and love, gyuynge her increase of all godlynes, honour, and children,  
We beseche the to here us good lorde.                                                          228 An exhortation unto prayer, thoughte mete by the kinges majestie, and his clergy, to be read 
to the people in every church afore processions. Also a Letanie with suffrages to be said or song in the 
time of the said precessions (London: Thomas Berthelet, printer to the kinges highness, 1544) (STC 10620) (sig. Bv v).  
  
248 
That it may plese the to kepe and defende our noble prynce Edward,and al the kynges maiesties chyldren,  
We beseche the to here us good lorde.229 
  Compare Cranmer’s petitions with two of Katherine’s more fervent and urgent litany-like meditations, first this: O, when shall the ende come of these miseries?  When shall I bee clerely delyuered from the bondage of synne?  When shall I (Lorde) haue only mynde on the, and fully bee glad and mery in the?  When shall I bee free without letting, and bee in perfecte libertee without grefe of bodie and soule?  When shall I have peace with out trouble, peace within and without, and on euery side stedfast and sure?  O Lorde Jesu, whan shall I stande and beholde the,and haue full sight and contemplacion of thy glorye?  Whan shalte thou be to me all in all, and whan shall I be with the in thy kyngdome, that thou hast ordeyned for thyn elect people from the beginning?230  And then this:  Accordyngly as thou doest saie in thy gospel: Where a mans treasure is there is his hearte.  Wherefore if I loue heaven, I speak gladly thereof, and of such thynges as be of God, and of that aperteyneth to his honour, and to the glorifying of his holy name.                                                          229 Ibid, (sig. Bvi r – Bvi v).  230 Parr (1545), op cit., (sig. Ci v). 
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And if I loue the worlde, I love to talke of worldly thinges and I ioye anone in worldly felicity, and sorowe and lament soone for worldly aduersitee.  If I loue the flesshe, I imagine oftentimes that that pleaseth the fleshe.  If I loue my souls, I delite muche to speake and to here of thynges, that be for my soule helthe.  And what so ever I loue, of that I gladly here and speake, and beare the ymages of them still in my minde.231   Katherine’s meditations compare more closely to a prayer consisting of a series of one-line ejaculations that Fisher included at the end A spirituall consolation, and in two litany like exhortations from his Good Friday sermon. First the prayer:  O blessed Jesu make me to loue thee intierlie.   O blessed Jesu I would fayne, but without thy helpe I cannot.   O blessed Jesu let me deeply consider the greatnesse of thy loue towards me.   O blessed Jesu giue unto me grace hartily to thanke thee for thy benifites.   O blessed Jesu giue me good will to serve thee, and to suffer.   O sweete Jesu giue me a natural remembraunce of thy passion.   O sweete Jesu possess my hart, holde and keepe it onelie to thee.232  Fisher went on to assure his sister Elizabeth, a nun, that if she said these prayers often and devoutly they would kindle within her a love of God that was fervent and permanent.233                                                         231 Ibid, (sig. Ciii v – Ciiii r).  232 Fisher (1578?), op cit, (sig. Eii r).  
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 In his Good Friday sermon Fisher began with a text from Ezekiel concerning a book of lamentation, song and woe that had been placed before the prophet. Fisher went on to say that the book was a source of comfortable knowledge and sweetness for Ezekiel. For the purposes of the Christian, he went on to say, that book would undoubtedly be the crucifix, “the which doubtless is a merueylous booke.”234  The first litany-like exhortation contains a series of eleven versicles, each of which begins with the phrase “Is it not a wonderful thing.” Is it not a wonderful thing, that he which is most to bee dreade and feared, would be in so much fear, that for verie feare and dreade of payne hee had to suffer, he swet water and bloud.  Is it not a wonderful thing, that he that was most inestimable in price, and most precious, woulde suffer hys bodie to bee solde for so little a pryce, as for the value of thirty pence?  Is it not a wonderful thyng, that hee that is Lorde of heaven and earth, and all other creatures, would suffer him selfe to be bound of those vyllaynes wyth ropes lyke a theefe?  Is it not a wonderful thyng that he that hath so great might and  power, would suffer him selfe to be taken of his cruell and mortal enemies, and so led unto all these paynes?  Is it not a wonderful thyng, that he who is the Judge of all the worlde, would thus wrongfullye be iudged?  Is it not a wonderfull thyng, that he that had in hym all wisedome, would thus bee mocked and reputed as a foole?                                                                                                                                                                      233 Ibid (sig. Eii v).  234 A Sermon verie fruitfull, godly, and learned, upon this sentence of the Prophet 
Ezechiell…very aptely applied unto the passion of Christ: Preached upon a Good Friday, by the same 
Iohn Fissher, Bishop of Rochester in John Fisher, A spirituall consolation, written by Iohn Fyssher 
Bishoppe of Rochester, to hys sister Elizabeth, at such time as hee was prisoner in the Tower of London (London: W. Carter, 1578?) (STC 10899) (sigs. Eiii r – Eiiiv).  
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 Is it not a wonderfull thyng, that he that  is so strong and mightie, would be made so weake, and feeble, that he fell under the burthen of the Crosse?  Is it not a wonderfull thyng, that hee that is Lord of Angels, would be spytted and bobbed of a sort of Lorrelles in that moste dispytefull maner?  Is it not a wonderfull thyng, that he that is the kyng of euerlastyng glorie would suffer his head in mockerie to be crowned with thorns.  Is it not a wonderfull thyng, that he that giueth lyfe to every creature, would suffer this most shamefull, sorrowful, and so painfull death?  Is it not a wonderful thing, that he that is Lord, and Aucthor of all libertie, woulde thus be bounde with ropes, and nailed hand and foote unto the Crosse.235  After his exhortation Fisher went on to assure his listeners (or readers) that those who mused and marveled over the Book of the Crucifix with meek hearts and true faith would come to more fruitful knowledge than they would dervive from all of their common books combined.236  Ten pages later Fisher led into his next set of exhortatory versicles by demanding his audience to “behold and view” every part of Christ’s blessed body on the cross with special attention being paid to the pain he endured for their sake.237 Here each versicle begins with the phrase “seest thou not.” Seest thou not his eyes, how they bee fylled with blood and bytter tears?                                                         235 Ibid (sigs Ciiii r – Cv r).  236 Ibid.  237 Ibid (sig. Fv v).  
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 Seest thou not his eares, how they be filled with blasphemous rebukes, and opprobrious words? His cheeke and neck with buffets, his shoulders with the burthen of the crosse?  Seest thou not his mouth, how in his dryghnesse they would have filled it with Afell and Gaule?  Seest thou not, how his backe is payned against the hard Crosse?  Seest thou not his sydes, how they were skourged with shapre whyps?   Seest thou not his armes, how they were strayned by the violence of the ropes?  Seest thou not his handes, how they be nailed iust unto the crosse?  Seest thou not his legges, how the be wearied with labour?  Seest thou not his feete, how paynefully they stay and bere up the wight of his whole body?238  Once Fisher had finished these exhortatory he reminded his audience of most unkind sinners that Christ suffered for their sake, adding an allusion to John’s Gospel, “no greater kindness ever was.”239   Prayers or meditacions is a bridgework that combines traditional and evangelical emphases and spiritualities. John Bradford picked up Parr’s spirituality and authorial techniques, whether consciously or not, in his own writings, published posthumously, first in 1559 (prayers)240 and 1562 (meditations)241 respectively. 
                                                        238 Ibid (sig. Fv v – Fvi r)  239 John 15:13 (NRSV) (“No one has greater love than this, to lay down one’s life for one’s friends.”)  240 Aubrey Townsend, ed., The Writings of John Bradford, Vol. 1 (Chatham, UK: The Banner of Truth Trust, 1979), 223f. 
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Bradford’s writings retained their relevance into the mid-1560s and beyond, as we shall see in later chapters concerning the prayer books of Henry Bull and John Daye.  
 Lamantacions of a Sinner  Parr’s Lamentacions of a Sinner is in many respects the least interesting of her writings for this dissertation. The work, an autobiography of a sort tracing Parr’s conversion from Roman Catholicism to a more thoroughgoing evangelical temper than we have seen heretofore, was published in November of 1547, roughly nine months after Henry’s death, and ten months before her own death from puerperal sepsis.242 The book seems to have been written prior to Henry’s death for Katherine refers to him as alive in the text: But thankes be geuen unto the Lorde that hath now sent is suche a godly and learned king in these later dayes to reigne over us that with the vertue and force of God’s worde, hath taken away the vailes and mistes of errors, and broughte us the knowledge and the truthe, by the light of gods worde, whiche was so long hidd and kept under, that the people were nigh famished and hungered for lack of spiritual foode: such was the charitie of the spiritual curates and shepherdes. But our Moyses, and most godly, wise governer and kyng hath delivered us oute of the captivitie and bondage of Pharao. I mene by this Moyses kyng Henry the eight my most souerayne and favorable lorde and husband…and I mene by this Pharao the bishop of Rome, who hath bene and is a greater persecutor of all true Christians, than euer was Pharao, of the children of Israel. (sigs Ei r-v).                                                                                                                                                                        241 John Bradford, Godlie meditations upon the Lordes prayer, the beleefe, and ten 
commaundementes. Whereunto is annexed a defence of the doctrine of gods eternal election (London: Rouland Hall, 1562) (STC 3484).  242 Mueller (2011), op cit, 425.  
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This is high praise from a woman who had barely escaped the volatile king’s rage for having expressed evangelical sentiments a year earlier. It seems likely, then, that Katherine held back her manuscript until the failing king was safely dead.243 Once Henry was gone, Katherine for the first time felt safe to join her private conscience with her public voice.244  Susan James asserts that Lamentacion deviates from Katherine’s earlier works in two significant ways. First, the open female sensuality that Katherine had found and embraced in the works of Margaret of Navarre is completely missing. Second, James claims that there is a conscious androgyny to the book which, while addressed to all Christians, adopts a male voice throughout.245 Neither observation, however, seems sustainable upon a close reading of the text.   James argues that the open female sensuality that had been prevalent in Katherine’s earlier works was probably a casualty of her notorious sex scandal and precipitously early marriage to the swashbuckling Thomas Seymour shortly after Henry’s death.246 For this reason, it was undoubtedly in the queen dowager’s best interest to omit such metaphors from her conversion narrative. This dissertation, however, takes the position that Katherine consciously and deliberately expressed herself throughout her corpus with the well-bred sense of feminine decorum,                                                         243 Ted-Larry Pebworth, Representing Women in Renaissance England (Columbia, MI: University of Missouri press, 1997), 26-27.  244 James (1999), op cit, 235.  245 Ibid, 237-238.  246 Ibid.  
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propriety, and refinement that would, and did, eschew either overt or covert reference or allusion to matters of sensuality and sexuality.   Katherine’s spotless reputation had undoubtedly suffered immeasurable damage as a result of the Seymour affair. It is probably for that reason that Sir William Cecil had been enlisted to write the preface for the book. Cecil, who would later become Queen Elizabeth’s principal privy councilor and confidant, essentially wrote an apologia for Katherine’s public abasement of herself. His reason for doing so was probably two-fold. First, by late 1547 the English public had never been exposed to such a candid abjection in print from a person of her stature.247 Secondly, Cecil’s association with the project may well have been intended to give the dowager queen’s flagging reputation a much-needed shot in the arm.  James’ claim that Lamentacion adopts a male voice throughout is likewise not sustainable. Lamentacion is as thoroughly degendered as any other work in Parr’s corpus. All of the self-referential terms used by Parr, beginning with the pronoun I, are gender neutral. Her favorite terms are all ones we have seen before: creature, wretch, child, sinner, servant, vessel, heir, and elect. The few times she resorts to an explicitly male referent is when she says, for example, “no mortall man is of power to help me” (sig. Bi r). Even that usage is relatively rare, as she usually prefers to say such things in a degendered manner: “I have no hope nor confidence in any creature, neyther in heaven, nor earth, but in Christ my whole and only Saviour” (sig, Bi v). In 
                                                        247 Mueller (2011), op cit, 426, n. 3.  
  
256 
making this statement she also implicitly rejects not only the cult of saints, but also Catholic priestly ministry.248  There are litany-like elements to Lamentacion that are reminiscent of those examined in her prior work. One is particularly interesting because, as Janel Mueller has pointed out, Parr’s serial antitheses resemble those of Bernardino Ochino, in a sermon “De Christo” translated from Italian to Latin by Princess Elizabeth circa 1547-48.249 Parr’s version reads as follows: Christ was innocent and voyde of all synne, and I wallowed in filthy sinne, and was free from no synne.  Christ was obedient unto his father euen to the death on the crosse, and I disobedient, and most stubburne euen to the confusion of trueth.  Christ was meke and humble in heart, and I most proud and vainglorious.  Christ despised the worlde with all the vanities thereof, and I made it my God because of the vanities.  Christ came to serve his brethren, and I coveted to rule over them.  Christ despised worldly honor, and I much delited to attain the same.  Christ loued the base and simple things of the world, and I esteemed the moste fayre and pleasaunt thinges.  Christ loued povertie, and I wealth.  Christ was gentle and mercyfull to the poore, and I harde hearted and ungentle.                                                          248 Haugaard (1969), op cit, 357.  249 Ibid, 432, 452, n. 36. Mueller points out that the serial antitheses in Ochino are between Moses and Christ in the Law-Gospel dichotomy. An English translation of Elizabeth’s Latin is available at Mueller (2009), op cit, 312-14. 
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Christ prayed for his enemies, and I hated mine.  Christ reioysed in the conuercion of sinners, and was not greued to se theyr reuercion to synne. (sigs. Avii v – Aviii r)  In Lamentacion this material is presented in block text form. The instant presentation allows the ebb and flow of the litany-like versicle and response to be seen more clearly.  There are three issues that remain to be discussed, two of which will be important in discussing Elizabeth and her settlement, and the third of which is important in understanding the point that Katherine is making in Lamentacion. The first issue comes again from Fisher by way of his Good Friday sermon. It is the so-called Book of the Crucifix. Its first mention in Lamentacion is actually by William Cecil in his prefatory letter. Cecil’s reference is somewhat succinct: This good lady thought no shame to detect her synne, to obtain remission: no goodness, to become nothing. To be a member of him, which is all thynges in all: no folye to forget the wysedome of the worlde, to lerne the simplicitie of the gospel: at the last, no displeasauntnes to submitte her selfe to the schole of the crosse, the lernyng of the crucifixe, the boke of our redempcion, the very absolute library of Goddes mercy and wysedome. (sig. Av r)   For her part, Katherine never dwells on the suffering of Christ upon the cross at any length. Most often she refers to it in passing, as when she says: “Christ hath not onely overcum synne, but rather he hath killed the same: inasmuch as he hath satisfied for it himself with the most holy sacrifice and oblacion of his precious bodye in suffering mostte bitter and cruel death” (sig. Cvi r). In true evangelical fashion, she usually dwells at much greater length upon what was accomplished by 
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Christ’s passion. That having been said, she repeatedly uses the term crucifix, which in its ordinary meaning refers to a cross with a figure representing Jesus on it. Words are important. If she had meant cross, she could have said cross. Time and again she did not. She consistently said crucifix. On the first occasion she said this: God in Christ hath opened un to us (although we be weake and blynde of oure selves) that we may beholde in this miserable estate, the greatte wisdome, goodness and truth with all other godly perfections, whiche be in Christ. Therefore inwardelye to beholde Christe crucified upon the crosse, is the best and godlyest meditacion that can be. (sig. Cii r)  Four pages later, after describing some of the benefits believers have derived from Christ’s passion, she circles back and adds: Then this crucifix is the boke, wherein God hath included all thynges, and hath most compendiouslye written therein, al truthe, profitable and necessarye for our saluacion. Therefore let us indeuor our selfes to study this boke, that we being lightened with the spirit of God, may geue him thankes for so great a benefit. If we loke further in this boke we shal se Christs gret victory upon the cross. (sig. Civ r)   Katherine never suggests that meditation upon the traditional physical image is out of bounds.250  On the contrary, the plain meaning of her text suggests that it is clearly in bounds. This is important for us because one of the traditional symbols that Elizabeth clung to and kept in her personal chapel was a silver crucifix flanked by two candlesticks. This was a serious issue of contention with the more strident Elizabethan evangelicals, as we will see. Elizabeth was content to do away with other traditional devotional expressions such as processional candles, and the 
                                                        250 Haugaard (1969), op cit, 358.  
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elevation of the host at the sacring of the mass. Her crucifix, however, was a permanent fixture in her chapel royal throughout her long reign.  The second issue is that Katherine loathed bickering and backbiting within the church. “She had not become so enamored of reformation doctrine that she lost sight of the Erasmian ideal of peace, unity, and understanding in Christian society.”251 In Lamentacion Parr says: “It is much to be lamented the scismes, varieties, contencions, and disputacions, that haue ben and are in the world aboute Christen religion, and no agreement nor concord of the same emong the learned men. (sig. Eii v)  As we will see, Henry took up this theme in his last speech to Parliament. Katherine advanced it in Lamentation. Elizabeth tried to codify it in her settlement. “The acceptance of reformation doctrine, a distaste for theological bickering, and the whole-hearted acceptance of conformity in the furtherance of peace and unity all became cornerstones of the religious policy which Elizabeth adopted when she became queen.”252   Lastly, Lamentacion is not a clarion call for further reform in the church, despite some of its anti-papal rhetoric. As Cecil noted in his prefatory letter: “The frute of this treatise (good reader) is thy amendment: this onely had, the writer is satisfied” (sigs. Aiv v – Av r). “Katherine called upon her readers not to reshape the 
                                                        251 Ibid, 359.  252 Ibid.  
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church but to reconstitute their lives on the foundation of trust in God’s love in Christ.”253 
Katherine Parr’s Personal Prayerbook  The British Library has a small girdle prayerbook that for centuries had been known as “Lady Jane Grey’s Prayerbook” because of its known connections with the would be queen. Lady Jane had apparently had the prayerbook with her in the Tower as she awaited execution for attempting to usurp the throne, where she used it, with the help of Sir John Bridges, to exchange messages of comfort with her husband, Guildford Dudley. Their exchanges of messages are apparently across the bottom of four pages in the prayerbook. As she approached the block she entrusted the book to Bridges for safekeeping.254  Janel Mueller has identified the handwriting on all 143 vellum leaves as that of Katherine Parr’s. She opines that Katherine entrusted her personal prayerbook to Jane in early September 1548 as she lay dying of puerperal sepsis after giving birth to her only child, a daughter named Mary, on September 2. Jane, and Lady Elizabeth Tyrwhit were with the queen dowager as she approached death. Moreover, Jane was the chief mourner at Katherine’s funeral.255 
                                                        253 Ibid, 358.  254 Janel Mueller, “Prospecting for Common Ground in Devotion: Queen Katherine Parr’s Personal Prayer Book,” in Micheline White, ed., English Women and Textual Production 1500-1625 (Burlington, VT: Ashgate Publishing Group, 2011), 127.   255 Ibid.  
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 Mueller believes that Parr retained possession of the prayerbook, still adding to its compilation of prayers, until shortly before her death. By that time her controlled and elegant handwriting had become “wobbly, oversized and faint…and ornamentation of any kind” had ceased.256 Mueller argues that from now on the book should be known as “Queen Katherine Parr’s Personal Prayer Book”—though she did possess at least one other devotional compilation as well.257  This girdle prayer book, which was not intended for publication, demonstrates the same textual procedures and interests that marked her production of Prayers or meditacions. For that reason, Mueller argues, it is as deserving of scholarly attention as her three prior works.258 What makes this book                                                         256 Ibid, 128.   257 In an 1850 entry in Notes and Queries Dr. E. Charlton refers to an inquiry about a manuscript book of prayers said to have belonged to Queen Katherine Parr. “Of the book in question I know nothing.” Dr Charlton went on to say that he had a volume of early English devotional works in his possession “which undoubtedly had belonged to this Queen.” This volume was printed by Thomas Berthelet, the King’s printer, after 1541. Kujawa-Holbrook, op cit., 58. It is likely that Katherine came into possession of it after her marriage to Henry in 1543. Charlton describes the volume as a “small duodecimo, bound in red velvet, with gilt leaves, and…ornamental borders and clasps of some metal, as the impressions of these are still distinctly visible upon the velvet covering.” The contents of the volume included: A sermon of Saint Chrysostom; A sermon by Saint Cyprian on the mortality of man; The rule of Christian life by Picus, earl of Mirandula; An exhortation to young men by Thomas Lupsete dated 1534; A treatise of charity (1534); The gathered counsels of Saint Isidore (1539); and, a treatise on dying well by Thomas Lupsete. There are two scriptural citations on the fly-leaf opposite the first page that are written in the queen’s hand. They are: (1) “Delyte not in the multitude of ungodly men, and haue no pleasure in them, for they feare not God,” and (2) “Refuse not the prayer of one that is in trouble, and turne not away thy face from the nedye.” Charlton also mentions some scriptural citations in Henry’s hand on the other side of the fly-leaf. He does not further identify those scriptural citations. The volume also contains a nine-line poem addressed to “Kateryn the Quene” that seems to be in Henry’s hand as well. Charlton was unable to decypher the eighth line. The seventh and ninth lines, though, are interesting and instructive. They read “Therefoor, suspysion, I do banish thee” and “You will be clear of my suspysion.” Though we cannot know for certain when Katherine came into possession of this volume, the poem itself clearly dates from after Gardiner’s failed attack on the queen and her household in 1546. E. Charlton, “Devotional Tracts Belonging to Queen Katherine Parr,” Notes and Queries, No. 44 (1850), 212.  258Ibid.  
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more interesting than the others is that, as a private work, it permitted Parr to express her devotional preferences and priorities without being constrained by ecclesiastical or governmental norms.259  Mueller believes that Parr compiled these prayers between 1544 and 1548. As is the case with the material compiled or edited in her other works, the source materials date from the 1530s or earlier. The source material for Psalms or Prayers was first published in c.1525, and that for Prayers or Meditacions dates from 1531.260  While Mueller cannot explain the time lags in the case of Psalms or Prayers and Prayers or Meditacions, she proffers an interesting explanation for it in the case of Parr’s personal prayer book. Her theory is that the 1530s was a turbulent time in English Christian devotion. The materials generated by traditional and evangelical English Christians in that decade permitted Katherine to prospect for common ground and integration in these competing strains of lay devotion.261  In the foregoing subchapters we have already explored Katherine’s habits and tendencies with respect to composition and redaction, and there is no need revisit that material here. Psalms or Prayers and Prayers or Meditacions were each derived from a single source, the former from Fisher’s Latin psalm collages, and the 
                                                                                                                                                                      259 Ibid, 129.  260 Ibid, 130.  261 Ibid.  
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latter from Whitford’s translation of Book Three of De Imitatione Christi. What makes Parr’s personal prayer book distinctive within her corpus is that it is a composite work compiled from multiple sources, traditional and evangelical, aligning it, in some senses, with the prayer books of Henry Bull and John Daye.  No claim will be made that Parr directly influenced either of those prayer books in any way. What is claimed is that Parr influenced Elizabeth, and that Elizabeth’s priorities were taken up and advanced by Bull and Daye and others.   Lady Jane Grey was in possession of Parr’s prayer book after the dowager queen’s death. Mueller has demonstrated that Katherine was still compiling prayers when she was in extremis due to puerperal sepsis. Lady Elizabeth Trywhit, one of her ladies in waiting during her marriage to Henry, attended to her on her deathbed.262 Tyrwhit’s prayer book was clearly influenced by Parr’s private prayer book. Tyrwhit, in turn, had assumed Princess Elizabeth’s guardianship from Katherine after the princess had been removed from Katherine’s household due to the indecent advances of Katherine’s husband.263 It is most unlikely that Jane Grey and Elizabeth Trywhit would be familiar with Katherine’s personal prayer book, and Elizabeth, her beloved stepdaughter, would not.   Mueller has identified most of the sources of the prayers in Parr’s personal prayer book. The first two prayers are of unknown provenance. One is a meditation 
                                                        262 James (1999), op cit, 331-332.  263 Ibid, 314-323.  
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on Christ that is missing some material due to severe discoloration due to water damage.264 The second is a prayer whose theme is love of neighbor.   The next three prayers are by Sir Thomas More. The first is a longer prayer believed to have been written while he was awaiting execution in the tower. It, and the two shorter prayers that follow, were first printed in 1577. It is not known how Parr gained access to them. Perhaps it was through George Day, the bishop from whom it is thought she received John Fisher’s materials.265  The sixth and seventh prayers are taken from the verso of the title page of the Coverdale Bible.266 Coverdale, it will be remembered, was a friend and chaplain to Katherine during her marriage to Thomas Seymour.267 The next prayer in the series is Katherine’s rework of a traditional prayer known as “Conditor celi et terre,” a staple in Latin and English primers. Katherine’s source for this prayer is the Lutheran English printer, Thomas Godfray.268  The next prayer is by John Fisher, and is similar to those found in Psalms or 
Prayers. There follow six biblical prayers. Three are about females: Esther, Sarah, and Judith. Three are about males: Jesus, son of Sirach; the prayer of three children; 
                                                        264 Mueller (2011), op cit, 553.  265Ibid, 556; Thomas More, The workes of Sir T, More…written by him in the English tonge, W. Rastell, ed. (London: J. Cawod, F. Waly, a R. Tottell, 1557) (STC 18076).  266Ibid, 560, n. 50.  267 James (1999), op cit, 329.  268 Mueller (2011), op cit, 562. A primer in Englysshe, with dyuers prayers (London: Thomas Godfray. 1535?) (STC 15988a).  
  
265 
and the prayer of Manasses. Sarah’s prayer is from the Vulgate. The others are from evangelical sources, Coverdale and Grafton. To round out the collection, there are four prayers from the traditional Salisbury primer, the traditional Te Deum, and over a dozen prayers from various evangelical sources.269 Within that material are several long psalm collages, largely, though not entirely based upon the psalms, that are edited and redacted as we saw in Psalms or Prayers.  Parr’s conscious use of prayers from a variety of traditional and evangelical sources, offers the kind of balance between continuity and change, tradition and reform that is at the heart of this dissertation. It is a technique that will be mimicked in the Bull and Daye prayer books. It is a technique that is mimicked by Elizabeth in her religious settlement.  
 Chapter Summary and Conclusion  Katherine Parr’s influence on Elizabeth I and her religious settlement cannot be doubted. As Henry VIII’s sixth and final queen consort, Katherine won and held the love and admiration of the royal children, and especially Elizabeth and Edward. In fact, she was the only true mother figure they would ever know.  Katherine’s service as Henry’s queen regent during his expedition to Boulogne was especially formative for the ten-year-old Princess Elizabeth. Elizabeth was in attendance on her stepmother throughout the siege. It marked her first extended stay at court since infancy. It was here that she witnessed a woman                                                         269Starkey, op cit. 
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exercise the full powers of the Crown. This was the only role model for female rule Elizabeth would experience before her sister’s disastrous reign.  It undoubtedly formed the model for her rule, not as queen regent, but as queen regnant.  Katherine also introduced Elizabeth to her own moderate style of evangelical piety and spirituality. To be sure, there would be other events and influences that would help to shape the future queen. However, it cannot be gainsaid that this time spent with her stepmother laid permanent, fixed spiritual foundations270  Katherine Parr also had a direct influence on Elizabeth and her Settlement through her sundry writings. As we have seen above, in Psalms or prayers she mastered John Fisher’s use of scripturalism and psalm collage methodology. She would put this technique to good use in the composition of both Prayers or 
meditacions and her personal prayerbook. And others, such as our authors John Bradford, Elizabeth Tyrwhit and Anne Wheathill would follow her lead.  In 1545 Katherine published Prayers or meditations in her own name. In doing so she became the first Englishwoman to publish her own work in her own name. Prayers or meditations is Katherine’s complete reworking of Book Three of Thomas à Kempis’ spiritual classic De Imitatione Christi as translated by Richard Whitford. Katherine degendered and completely reworked this text to create a new work. In doing so Katherine effectively did away with the late medieval/early modern dualities and distinctions of rank between clergy and laity, aristocrat and 
                                                        270 Ibid, p. 42.  
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commoner, and male and female. In so doing she also underscored the emerging evangelical emphasis of the spiritual equality of all persons before God, the so-called priesthood of all believers. By writing in the vernacular, by degendering the text, by reworking and retaining traditional material, and by supplementing it with evangelical material, Katherine took aim at both the ploughman and the prince, and every man and woman between the two.  Prayers or meditacions is a bridgework that combines traditional and evangelical emphases and spiritualities. John Bradford picked up Parr’s spirituality and authorial techniques, whether consciously or not, in his own writings, published posthumously, first in 1559 (prayers) and 1562 (meditations) respectively. Bradford’s writings retained their relevance into the mid-1560s and beyond, as we shall see in later chapters concerning the prayer books of Henry Bull and John Daye.  In The Lamentacion of a sinner, Katherine’s spiritual autobiography, we see her use of the late medieval passion metaphor known as “Book of the Crucifix.” This late medieval passion devotion traditionally emphasized what happened to Christ during the passion. Parr, for her part, presented an emerging evangelical passion devotion that emphasized what happens for the believer because of Christ’s passion. Katherine, however, never suggested that meditation upon the traditional physical image is out of bounds.271 This is important for us because one of the traditional symbols that Elizabeth clung to and kept in her personal chapel throughout her 
                                                        271 Haugaard (1969), op cit, 358.  
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reign, despite heavy criticism from more strident evangelicals, was a crucifix flanked by two candlesticks.   The second issue is that Katherine loathed bickering and backbiting within the church. Katherine had not become so enamored of reformation doctrine that she ever lost sight of the Erasmian ideal of peace, unity, and understanding in Christian society. Elizabeth tried to codify this ideal in her settlement. “The acceptance of reformation doctrine, a distaste for theological bickering, and the whole-hearted acceptance of conformity in the furtherance of peace and unity all became cornerstones of the religious policy which Elizabeth adopted when she became queen.”272  Lastly, Lamentacion is not a clarion call for further reform in the church, despite some of its anti-papal rhetoric. As Cecil noted in his prefatory letter: “The frute of this treatise (good reader) is thy amendment: this onely had, the writer is satisfied” (sigs. Aiv v – Av r). “Katherine called upon her readers not to reshape the church but to reconstitute their lives on the foundation of trust in God’s love in Christ.”273  Lastly, there is Katherine’s private prayerbook. In that work Parr consciously used prayers from a variety of traditional and evangelical sources. In doing so she consciously offered the kind of balance between continuity and change, tradition and reform that is at the heart of this dissertation. It is a technique that will be                                                         272 Ibid.  273 Ibid, 358.  
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mimicked in the Bull and Daye prayer books, as well as by Elizabeth Tyrwhit. It is further sees in the books of private prayer that were put forth by authority of the Crown during Elizabeth’s reign.           
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CHAPTER FOUR 
ELIZABETH TUDOR  
Biographical Background  As we saw in the last chapter, Princess Elizabeth was ten years old when Katherine Parr became her stepmother. As the only mother the young princess would ever know, Katherine Parr’s immense impact upon her is undeniable. While Katherine was a powerful role model for female rule, she was concomitantly a powerful example of evangelical piety. According to David Starkey, Katherine’s household was nothing short of a Tudor Open University in evangelicalism. “Elizabeth…was certainly a receptive student and we can imagine her listening, intent and white-faced, to the lectures in the queen’s privy chamber, or standing by Katherine as she wrote or read. In religion, at least, Elizabeth was the pupil and Katherine was the teacher.1  Katherine Parr published Psalms or prayers in 1544. As a New Year’s present to Katherine in 1545, Elizabeth translated Marguerite de Navarre’s Le Miroir de l'âme 
pécheresse (The Mirror of the Sinful Soul).2 We cannot be sure of how Elizabeth came to translate this particular work for her stepmother. There is one thing, though, of 
                                                        1 Ibid, 43.  2 Mueller (2009), op cit, 25.  
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which we can be certain. Eleven-year-old children aim to please the ones they love. Elizabeth must have believed that this work would have pleased Katherine.  Starkey takes the matter several steps further. For him the language in Marguerite’s poem finds echoes in Katherine’s letter to Henry during his siege of Boulogne. Katherine’s letter had dealt with the doctrine of justification, he says, and has explained it in terms of the love of the soul/Katherine for God/Henry. The letter, he claims, uses the same trope as Marguerite’s poem.   Starkey, who is somewhat dismissive of the queen’s erudition, claims that the poem must be the source of the letter because Katherine was not an original thinker. He then makes a very important turn, introducing Elizabeth into the equation. “I would go further: not only was Katherine reading and studying the Miroir during the summer of 1544; she was also reading it with Elizabeth.”3 Katherine had ulterior motives: the conversion of the king’s younger daughter to the queen’s style of evangelicalism. Written in the language of courtly love by a princess who became a queen, the Miroir was the perfect vehicle. Moreover, in her life and writing, Marguerite provided Elizabeth with a model of what evangelical Christian royalty looked like. According to Starkey, Elizabeth’s translation of the Miroir for her 1545 New Year’s gift to Katherine demonstrates how receptive and responsive she was to the evangelical messages she was receiving from an English and a French queen. The summer of 1544 was a watershed year for the eleven-year-old princess. She became 
                                                        3Starkey, op cit, 48 (emphasis supplied).  
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what she was to remain throughout her life, a faithful adherent to moderate evangelical Christianity.4 Moreover, Miroir, like all of the source texts for Elizabeth’s early translations is “imbued with the intense evangelicalism – heartfelt immersion in the text of Scripture – that characterized Queen Katherine’s own piety as expressed in her Prayers or meditations and Lamentation of a sinner.”5   Later in 1545 Elizabeth decided that she would produce two gift books for New Year’s in 1546, composed of her own translations in her own exquisite handwriting. One would be for her father, the other for her stepmother. For Henry she chose to translate Katherine’s Prayers or meditations, published in 1545, by the king’s printer, undoubtedly with the king’s permission. Elizabeth translated the queen’s work into Latin, French, and Italian. Although the title privileges the term prayers, Katherine’s work only contained two prayers, composed by her, and they appeared after the meditation. One of the prayers asked God to bless Henry in his royal office. The other asked that he might prevail in his military exploits in France in 1544. Elizabeth ends each of her translations with the two prayers also translated into Latin, French and Italian.6 
                                                        4 Ibid.  5 Mueller (2009), op cit, 3.  6 Ibid, 131.  
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 It will be recalled that Katherine had degendered her source text. Interestingly, Elizabeth re-gendered the text in the masculine, presumably to make her gift more appropriate for her father.7  Her gift to Katherine that year was an unattributed translation of the first chapter of Calvin’s Institutes. Her dedicatory letter to the queen contains an unspecific reference to “my author.” In late 1545 it would have been unadvisable, and probably dangerous, to openly translate a work by any recognized reformer, English or Continental. Elizabeth’s tutors and advisors would have known that. The conservative traditional faction at court, led by Bishop Stephen Gardiner, was still a force to be reckoned with. Six months after her gift to Queen Katherine, Gardiner’s faction came close to destroying the queen by insinuating that she held evangelical views that undermined royal authority and, therefore, were treasonous.8  Elizabeth has one more early translation, discussed earlier in the subchapter on Katherine’s Lamentacion, that is of note. In 1547-48 Elizabeth translated Bernard Ochino’s sermon “De Christo” from Italian into Latin. As was pointed out earlier, the serial antitheses found in Lamentation closely mimic those found in Ochino’s sermon. This would strongly indicate that Katherine’s writings influenced Elizabeth’s work, and vice-versa.  On Christmas Eve, as the princess was undoubtedly putting the finishing touches on her New Year’s presents, her father was addressing the parliament at its                                                         7 Ibid.  8 Ibid, 207.  
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prorogation. The king began his remarks by stating that his Lord Chancellor ordinarily delivered the prorogation address on his behalf. On this occasion, however, his Chancellor was “not so able to open and set furth my mynd and meaning, and the secretes of my hart.”9 The king went on to say: Yet although I with you and you with me, be in this perfect loue and concord , this frendly amitie can not continue, except bothe you my lordes temporall, and you my lordes spirituall, and you my louing subjects, studie and take pain to amend one thing, whiche is surely amisse, and farre out of ordre, to the which I moste hartely require you, whiche is, that charitie and concord is not emongest you, but discord and dissencion beareth rule in every place…Beholde then what loue and charitie is emongest you, when you calleth the other Hereticke and Anabaptist, and he calleth hym again Papist, Ypocrite and Pharisey. Be these tokens of charity emongest you? Are these signes of fraternall loue between you? No, no, I assure you, that this lacke of Charitie emongest your selves, will bee the hynderaunce and asswagyng of the feruent loue betwene us…Some be stiffe in theirold Mumpsimus, other be to busy and curious, in their new Sumpsimus. Thus all men almoste be in varietie and discord (sigs. XXXiii r-v).  This would be the king’s last address to Parliament.10  We saw the same theme expressed by Katherine in Lamentacion. “It is much to be lamented the scismes, varieties, contencions, and disputacions, that haue ben and are in the world aboute Christen religion, and no agreement nor concord of the same emong the learned men” (sig. Eii v). Lamentation was published a year before Halle’s chronicle, and both were published after Henry’s death.  
                                                        9 Edward Halle, The union of the two noble and illustrate famelies of Lancastre and Yorke (London: in off. R. Graftoni, 1548) (STC 12721) (sig. XXXii v).  10 Starkey, op cit, 57.  
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 It is not known whether Elizabeth picked this theme of Christian amity and unity up from her stepmother, or her father, or both. What is known is that she made it a cornerstone of her religious settlement, saying:  Item: Because in all alterations, and specially in rytes and ceremonies, there happeneth discorde amonges the people, and thereupon slaunderous wordes and railings, wherby charitie, the knot of all Christian society is losed. The Quenes Maiestie being most desirous of all other earthly thynges, that her people shoulde lyue in charitie, both towards God and man, and therein abounde in good woorkes: wylleth and straightly commaundeth al maner her subiectes, to forbeare all vayne and contencious disputacions in matters of Religion, and not to use in despite or rebuke of any person, these conuitious wordes, papyst, or papisticall hereticke, or sacramentary, or any suche lyke wordes of reproche.11   Henry VIII died on January 29, 1547. His son, Edward VI acceded to the throne on February 20, 1547. Elizabeth was still too young to live alone, and she was sent to live with her stepmother.12 On or before June of 1547, Katherine, with indecent haste, married Thomas Seymour, her fourth husband, the lord admirable, uncle to the king, and brother of Somerset, the lord protector and governor of Edward VI. Seymour was found making indecent advances on the princess. So in May of 1548 she was sent away to live with Sir Anthony Denny and his wife.13 For a short 
                                                        11 Injunctions geuen by the Quenes Maiestie (London: Rychard Iugge and Iohn Cawood, printers to the Quenes Maiestie, 1559) (STC 10099.5) (sig. Civ v).  12 Starkey, op cit, 58, 62, 65.  13 Patrick Collinson, “Elizabeth I (1533-1603), queen of England and Ireland,” in Oxford 
Dictionary of National Biography (Oxford: Oxford University Press, 2004; online edition, January 2012), 7.  
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time thereafter she was placed in the care of Elizabeth Tyrwhit. By December of 1548 the fifteen-year-old Elizabeth was the head of her own household.14  Elizabeth prospered during Edward’s reign, becoming a woman of property. The annual income of £3000 granted her under her father’s will was turned into a portfolio of scores of manors and houses, making her one of the greatest landowners in the realm. Her landed estate was worth over £3100 per annum, and was so vast that when she was interrogated in Mary’s reign she could not remember where all of her houses were.15  The princess’s fortunes changed dramatically during Mary’s reign. Mary’s decision to marry her Spanish cousin was unpopular, and led to an uprising known as Wyatt’s rebellion in January 1554. Named after its leader, Sir Thomas Wyatt, and ostensibly undertaken in Elizabeth’s name, Wyatt’s rebellion would have likely toppled the regime if it had been better coordinated. Executions followed rapidly and included Lady Jane Grey, her husband, Lord Guilford Dudley, her father, Henry Grey, first duke of Suffolk, and, of course, Wyatt.16   Mary’s councilors moved swiftly to find conclusive evidence linking Elizabeth to the rebellion. In March 1554 she was committed to the Tower, living in the same royal apartments occupied by her mother throughout her trial and execution.17 
                                                        14 Ibid, 9.  15 Ibid, 8.  16 Ibid, 9.  17 Ibid, 9-10. 
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Elizabeth is credited with writing two prayers during her internment in the Tower. Appearing in Thomas Bentley’s The Monument of Matrons, under the heading “The Christian prayers of our Sovereign Lady Queen Elizabeth, which her grace made in the time of her trouble, and imprisonment in the Tower…” Her first prayer reads: Help me now, O God, for I have none other friends but Thee alone. And suffer me not (I beseech Thee) to build my foundation upon the sands, but upon the rock, whereby all blasts of blustering weather may have no power against me, amen.18  Her second prayer reads: Grant, O God, that the wicked may have no power to hurt or betray me; neither suffer any such treason and wickedness to proceed against me. For Thou, O God, canst mollify all such tyrannous hearts and disappoint all such cruel purposes. And I beseech Thee to hear me, Thy creature, which am Thy servant and at Thy commandment, trusting by Thy grace ever so to remain, amen.19   The princess’s two prayers contain a couple of elements found in Katherine Parr’s prayers. The first prayer has an embedded reference to a parable that appears in Matthew 7:24-27 and Luke 6:47-49. The second prayer contains two of Katherine’s favorite degendered self-referents, creature and servant.  In May of 1554 Elizabeth was removed from the Tower to house arrest at the Oxfordshire palace of Woodstock for nearly a year. Elizabeth had hoped to be moved to a house closer to London, but her petition was denied. In terms of freedom of association with her own people, Woodstock was an improvement over the Tower.                                                                                                                                                                       18 Marcus, et al, op cit, 48, citing, Thomas Bentley, The Monument of Matrons (London: Henry Denham, 1582) (STC 1892), “The Second Lamp of Virginity,” 35-36.  19 Ibid.  
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The property was, however, poorly maintained, having only had “scratch repairs” to its broken windows and leaky roofs.20   Queen Mary married her Spanish cousin, Philip, on July 25, 1554. Mary believed that she had conceived, and summoned Elizabeth to court to witness the birth of an heir that would deprive her the right of succession. The pregnancy turned out to be false. From then on Mary’s husband protected Elizabeth, whom he saw as the rightful heir to the throne, in order to keep the succession from Elizabeth’s rival, Mary, Queen of Scots.21   When Queen Mary was entering her final decline she sent two members of her council to Elizabeth. Their mission was to let the princess know that the queen intended to bequeath the Crown and kingdom to her as her successor. In return she had three demands. First, that she would retain Mary’s privy council. Second, that she would make no alteration in religion. And third, that she would see to it that the queen’s debts were discharged.22  According to Sandys, Elizabeth replied brusquely, letting her visitors know that the Crown was not Mary’s to do with as she pleased, and that she, Elizabeth, was heir to it by hereditary right. As for her council, Elizabeth stated that she enjoyed the same liberty in choosing her council as Mary had had in choosing hers. As for religion, 
                                                        20 Starkey, op cit, 166.  21Collinson, op cit, 11.   22 Letter of Edwin Sandys to Henry Bullinger, dated December 20, 1558 in Robinson (2004), op cit, 3.  
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she stated that would not change it, “provided only that it can be proved by the word of God, which shall be the only foundation and rule of my religion.”23  After she acceded to the throne Elizabeth decided to retain eleven of Mary’s councilors in order to appease her traditional subjects. One of those that she retained was Nicholas Heath, Archbishop of York and Mary’s Lord Chancellor. Heath had been a conformist under Henry, and Elizabeth undoubtedly believed that as a moderate traditionalist he could be a key man in her religious policy and settlement.24  She balanced her council by adding eight men known to have evangelical inclinations. One of those men was Katherine Parr’s brother, William Parr, Marquis of Northampton. Another was Sir William Cecil. Cecil had authored the letter prefatory to Katherine’s Lamentacion of a Sinner. He served Elizabeth as her Secretary of State and principal confidant. The other councilors with evangelical inclinations were Francis Russell, Earl of Bedford, Sir Thomas Parry, Sir Edward Rogers, Sir Ambrose Cave, Sir Francis Knolles, and Sir Nicholas Bacon.25  On December 27, 1558 the queen issued her fourth proclamation entitled “Prohibiting Unlicensed Preaching; Regulating Ceremonies.”26 It is clear from the title that the purpose of the proclamation was two-fold. First, Elizabeth, being no 
                                                        23 Ibid, 3-4.  24 Hodges, op cit, 55.  25 Ibid, 5, n.4.  26 Paul L. Hughes and James F. Larkin, Tudor Royal Proclamations: Volume II, The Later 
Tudors, 1553-1587 (New Haven: Yale University Press, 1969), 102-103.  
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lover of sermons,27 wished to clamp down on overzealous preachers. Secondly, she wished to preserve the status quo ante until such time as the appropriate legislation passed parliament. At this stage of the proceedings there was no Act of Supremacy in place granting Elizabeth authority over the Church of England. The prior Acts of Supremacy in favor of Henry and Edward were vacated after Mary returned England to the Roman obedience. This is seen in Elizabeth’s January 15, 1559 proclamation announcing her regnal style as “Queen of England, France, and Ireland, defender of the true, ancient, and Catholic faith, most worthy Empress from the Orkney Isles to the Mountains Pyrenée.28  On March 22, 1559 the queen gave her assent to the revival of an act of parliament calling for the administration of the Holy Communion in both species. The original act had been passed under Edward in 1547, and was repealed under Mary in 1553. The revival of the Edwardian Act anticipated the restoration of the Book of Common Prayer. Elizabeth’s proclamation addressed her settlement’s emphasis on amity, charity and unity in the church. “Yet lest dissention or disquiet arise if in any place the priests and ministers…refuse to deliver the said holy sacrament in both kinds to their parishioners…her majesty…commandeth all manner of her subjects…not to molest the said priest at this time of Easter.”29 Her suggested remedy is for the parishioners to seek some other priest in the same church or some                                                         27 Collinson, op cit, 6.  28 Hughes and Larkin, (Vol II), op cit, 103.  29 Ibid, 110.  
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other church. And “notwithstanding the same to pay all manner other tithes and duties to their proper parson or curate…leaving the consideration of the curate’s contempt to such as…have cause to redress it.30   The Act of Supremacy (1559), the first of the title deeds of the Elizabethan Settlement, became effective at the prorogation of Parliament on May 8, 1559. Its predecessor Act had been Henry’s Act of Supremacy (1534). In that Act Parliament decreed that Henry, “the King our Sovereign Lord, his heir and successors, kings of this realm, shall be taken, accepted, and reputed the only Supreme Head in earth of the Church of England.”31 All ecclesiastical authority and power in England now belonged to the Crown. Henry’s Act continued in full force and effect through the reign of Edward VI.   After her accession on July 18, 1553, Mary set about dismantling the Act of Supremacy, and other Henrician and Edwardian legislation, in order to return the Church of England to the Roman obedience, and to the doctrine, discipline and worship it had observed in 1529. Much of the Edwardian legislation had been undone by Parliament in the autumn of 1553.32 Henry’s Act of Supremacy was repealed in 1554 by Parliament in an act entitled “An Act repealing all statutes, articles and provisions made against the See Apostolic of Rome since the twentieth year of King Henry VIII (1529).”                                                          30 Ibid.  31 Bray, op cit, 113-4.  32 Bray, op cit, 315.  
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 Paradoxically, four years later it was virtually the same parliamentarians who voted for the end of the Roman restoration. The weight of historiographical opinion had formerly been that the Commons in the first Elizabethan Parliament was larded with and influenced by Marian exiles that had returned from the Continent. The weight of current opinion is to the contrary. Current research has demonstrated that, allowing for normal attrition, one would ordinarily expect that the composition of the 1554-5 and 1559 Parliaments would overlap by a magnitude of sixty to seventy percent. This has been demonstrated to be the case. The greatest shift in politics, then, was not in the Parliament, but in the person and will of the sovereign. Moreover, English Parliaments had long been supportive of the Crown. They had accepted shifts in religious policy, in both directions, simply because it was the will of their monarch.33  Elizabeth’s Act of Supremacy revived many of the Acts that had been repealed by Mary. It also legally extinguished all papal claims to religious authority in England. However, whereas Henry, and later Edward, was recognized as the Supreme Head of the Church of England, Elizabeth, at her own insistence, was given the more nuanced and equivocal title of Supreme Governor of the Church of England. Those of a more strident evangelical temper felt the no one, and especially not a woman, could be head of the church but Christ. Elizabeth’s chosen title was aimed at assuaging these kinds of concerns and criticisms. Marian exile John Jewell expressed these 
                                                        33 Loades (2012), op cit, 68-9.    
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sentiments in an undated letter to Peter Martyr from the spring of 1559, saying, “The queen declines being styled the head of the church, at which I certainly am not much displeased.”34  Elizabeth’s Act added another wrinkle that was not in Henry’s Act, the Oath of Supremacy. Anyone seeking either ecclesiastical or public secular office was compelled to swear allegiance to the queen as the Supreme Governor of the Church of England. Failure to do so was a crime punishable by loss of title and property. The penalties for a second offense were stiffer. A third offense was treated as treason.  The Oath as it is published in the Act reads: I, A. B., do utterly testify and declare in my conscience that the Queen's Highness is the only supreme governor of this realm, and of  all other her Highness's dominions and countries, as well in all spiritual or ecclesiastical things or causes, as temporal, and that no foreign prince, person, prelate, state or potentate hath or ought to have any jurisdiction, power, superiority, pre-eminence or authority ecclesiastical or spiritual within this realm; and therefore I do utterly renounce and forsake all foreign jurisdictions, powers, superiorities and authorities, and do promise that from henceforth I shall bear faith and true allegiance to the Queen's Highness, her heirs and lawful successors, and to my power shall assist and defend all jurisdictions, pre-eminences, privileges and authorities granted or belonging to the Queen's Highness, her heirs or successors, or united or annexed to the imperial crown of this realm. So help me God, and by the contents of this Book.35   The Act of Uniformity (1559), the second of the title deeds of the Elizabethan Settlement, became law on June 24, 1559. The Act repealed all of Queen Mary’s anti-evangelical legislation. The 1559 Act incorporates over half of the text of the                                                         34 Robinson (2004), op cit, 24.  35 Ibid, 323.  
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Edwardian Act of Uniformity of 1549, together with smaller portions of the 1552 Act. The Settlement enjoined by the 1559 Act was clearly evangelical, but less radically so than that enjoined by the 1552 Act. A number of minor concessions, which more strident evangelicals found abhorrent, were made to traditionalist sensibilities in the hope that English Christians of a traditional temper might accept the new order. Most of these concessions will be discussed in connection with the Book of Common Prayer (1559) below. For their part, most evangelicals accepted the compromise in the hope that there would be further reform later.36 They would be disappointed, as Elizabeth defended her Settlement in its 1559 form for the remainder of her reign.37  The Elizabethan Injunctions for Religion were announced by proclamation on July 19, 1559. The injunctions, the third of the title deeds of the Elizabethan Settlement, were comprehensive and wide-ranging. The queen’s stated goals at the outset were to honor God, suppress superstition, plant true religion, and extirpate all hypocrisy, enormities, and abuses. In order that the Injunctions be better understood and embraced by the people, all parsons, vicars, and clerks were to read them aloud, openly and deliberately, every quarter before all of their parishioners.38   Church attendance on Sundays and holy days was mandatory. Ministers and lay readers were directed to prepare for services in advance; and, when leading the public worship, to read and pray aloud leisurely, plainly, and distinctly for the better                                                         36 Ibid, 329.  37 Ibid, 318.  38 Queen’s opening statement; and, Item 14.  
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understanding and edification of the people. When there was no sermon, the clergy were enjoined to openly and plainly recite the Pater Noster, the Creed, and the Ten Commandments in English so that the people would come to know them by rote. Parents and householders were encouraged to do the same at home for the edification of their children and servants.39  As for church fabric, a decently made holy table was to set in the place where the altar had stood until the Holy Communion was to be celebrated. At that time it was to be moved to a location within the chancel that best permitted the parishioners to hear the prayer of consecration. Communion bread was to be plain, without figure on it, and slightly larger in compass and thickness than the wafers formerly used at Mass. Each church was to have a “comely and honest” pulpit, a complete copy of the Bible in English, together with the Paraphrases of Erasmus40 set up in a convenient place. Images, relics, and miracles were not to be set forth or extolled. Shrines, coverings of shrines, tables, candlesticks, trindles, rolls of wax, pictures, paintings and all other monuments of feigned miracles, pilgrimages, idolatry, and superstition were to be removed from churches and homes.41  The priests and ministers of the church were permitted to marry a “sober and honest wife,” with the advice and consent of the diocesan bishop and two justices of                                                         39 Injunction Items 46, 53, and 5.  40 The translation of the Paraphrases was organized and sponsored by Katherine Parr between 1545 and 1548. The work was seen to completion by others after her death. See, James (1999), op cit, 225f.  41 Injunction items “For tables in the Church,” 24, 6, 2, and 23.  
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the peace from the same shire after an inquiry (“good examination”) into the woman’s character. Bishops who wished to marry required the advice and consent of the metropolitan of the province and such commissioners as the Crown might appoint. The clergy were to be outwardly reverent, within the church and without, and were forbidden to haunt or resort to alehouses or taverns, or to play dice, cards, or any other unlawful game. In their leisure they were to read and study the Scriptures, or some other honest study or exercise. Their dress was to be appropriate for their office, preferably using  “such seemly habits, garments, and such square caps as were most commonly and orderly received in the latter year of the reign of King Edward VI.”42  The Injunctions also included rubrics for appropriate liturgical behavior. The litany was no longer to be said or sung in procession, either in the church or in the churchyard. Rather, the priest and choir were to say or sing the litany in English while kneeling in the midst of the church so that the congregation could hear and participate. No one was to walk about the church, or leave the church, during the service unless they had urgent cause to do so. No one was to disturb a preacher during the sermon, or cause a commotion at any point during the conduct of the service.43 The praying upon the beads was implicitly forbidden: “no man, woman, or child, shall be otherwise occupied in the time of the service than in quiet attendance 
                                                        42 Items 29, 7, and 30.  43 Items 18 and 36.  
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to hear, mark, and understand that is read, preached, and ministered.”44 The people were to devoutly and humbly kneel, and pay strict attention, during the recitation of the litany and all other collects and common supplications to God. Lastly, whenever the name of Jesus was pronounced, “due reverence be made of all persons young and old with lowness of curtsy and uncovering of heads of the men kind.”45  The fourth of the title deeds of the Elizabethan Settlement is the Book of Common Prayer (1559).46  Elizabeth’s prayer book is the more reformed Edwardian prayer book of 1552 larded with some traditional inclusions from the somewhat milder evangelical Edwardian prayer book of 1549. The four inclusions which more strident evangelicals found objectionable were the use of the wedding ring in marriage; the use of the sign of the cross in baptism; kneeling at the Lord’s table to receive communion; and, the wearing of the surplice.    For more strident evangelicals, the use of the wedding ring during the marriage ceremony was objectionable because it confirmed the superstition that marriage is a sacrament on a par with the two magisterial sacraments of baptism and the Lord’s Supper, with the ring being the outward and visible sign of the inward and spiritual grace.  These evangelical theologians, well versed in Scripture and the church fathers, knew well that the sevenfold sacramental world of the early modern                                                         44 Item 38.  45 Item 52.  46 The booke of common praire, and administracion of the Sacramentes, and other rites and 
ceremonies in the Church of England  (London: in officina, Richardi Iugge and Iohanis Cawood, 1559) (STC 16293.3).  
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Roman Catholic Church was a somewhat recent innovation. There was no “clearly Christian nuptial liturgy before the fourth century, and the early medieval church required neither a priestly blessing nor any other liturgical form for a valid marriage. Western Christians who married according to the customs and laws of their secular world were considered validly married in the church.”47 Marriage was first officially recognized as a sacrament in the twelfth century by Peter Lombard in his 
Sentences.48 Because the use of the ring was not scriptural, these evangelicals wanted it excluded.  The more strident evangelicals were likewise opposed to the marking of the forehead of the candidate with the sign of the cross in baptism. Though the sign of the cross was an ancient symbol, the evangelicals were concerned that its use in baptism would be seen by simple and superstitious folk as a triggering mechanism that conveyed the benefits associated with the sacrament of baptism. For that reason, they wanted it removed from the prayer book.  The third objection was to the rubric that stated that the minister would administer the sacrament “to the people in their hands kneeling.”49 The objection to the rubric in the 1559 Book of Common Prayer was a continuation of a squabble                                                         47 Thomas M. Finn, “The Sacramental World in the Sentences of Peter Lombard,” Theological 
Studies 69 (2008). 576-577, citing, Philip Lyndon Reynolds, Marriage in the Western Church: The 
Christianization of Marriage during the Patristic and Early Medieval Periods (Boston: Brill Academic, 2001).  48 Ibid, 581.  49 John E. Booty, ed., The Book of Common Prayer (1559): The Elizabethan Prayer Book (Charlottesville: The University of Virginia Press, 2005), 264.  
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between Thomas Cranmer and the more radical evangelicals over the insertion of this rubric in the 1552 Book of Common Prayer. Cranmer defended the practice of kneeling at communion. At the vanguard of the more radical evangelicals was uncompromising John Knox, who felt that kneeling at communion was as bad as referring to the Lord’s table as an altar. Kneeling as an early modern devotional gesture signified an act of reverence before a great Lord. To kneel while receiving communion, therefore, implied a belief that the bread and wine had been transubstantiated into Christ’s body and blood.50   Cranmer’s position was that kneeling signified two things. First, kneeling conveyed the believer’s humble and grateful acknowledgement of the benefits of Christ’s passion and death. Secondly, kneeling also acknowledged the dignity of the occasion. Knox, claiming to draw all of his arguments directly from Scripture, maintained that the people should be seated during the reception of the sacrament.51  Neither party would yield to the other. The evangelicals had the whip hand because they had sufficient seats in the Commons to prevent the Prayer Book from being published until it satisfied their demands. A compromise was ultimately reached. Knox and the radicals would grudgingly yield provided that Cranmer would insert a theologically adequate rubric explaining the significance of the act of kneeling. Cranmer complied, inserting this language into the communion rite:                                                         50 Alan Jacobs, The Book of Common Prayer: A Biography (Princeton: Princeton University Press, 2013), 52-3.  51 Ibid, 53.  
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Lest the same kneeling might be thought or taken otherwise, we do declare that it is not meant thereby, that any adoration is done, either unto the Sacramental bread or wine there bodily received, or unto any real and essential presence there being of Christ’s natural flesh and blood. For as concerning the sacramental bread and wine, they remain still in their very natural substances, and therefore may not be adored, for that were Idolatry to be abhorred of al faithful Christians. And as concerning the natural body and blood of our Saviour Christ, they are in heaven and not here.52   The first copies of the 1552 Book of Common Prayer had already been printed before an agreement was reached on the addition of the rubric. When the new rubric was inserted into the existing prayer books, it was printed in black rather than the customary red. Thereafter it became known as the black rubric. The black rubric was not included in the 1559 prayer book.53  The fourth objection was to the liturgical dress of the priests and bishops. There was a rubric at the beginning of the 1559 Book of Common Prayer directing the minister to use the ornaments of the church that were in use in the second year of the reign of Edward VI, in other words, those which appertained to the 1549 Book of Common Prayer. In the 1549 Prayer Book, parish priests were directed to wear a surplice when conducting services. Bishops were enjoined to wear a rochet with a surplice or alb, and a cope or vestment. The evangelical objection to these vestments was that the use of them implied that the clergy were set apart as holier and closer to God than the members of the congregation. This notion was superstitious and flew in 
                                                        52 Ibid, 54.  53 Ibid. 
  
291 
the face of the evangelical belief in the priesthood of all believers. The more strident evangelicals would have preferred the Geneva gown to the traditional vestments.  From the distance of four centuries it seems as though the more strident evangelicals were making theological mountains out of molehills. The prayer book then, as now, was by design sparing in what it required, and flexible and generous in what it permitted. Though Elizabeth made no contribution to either the 1549 prayer book or the 1552 prayer book, she undoubtedly did have input significant into her 1559 prayer book, as well as into the private prayer books published under authority during her reign. These materials, therefore, reflect not only Elizabeth’s emphases, but her piety as well, which was made up of amalgams of continuity and change. A clear example of this phenomenon comes from the words of administration used in the communion rite in the 1559 prayer book. The 1559 prayer book combined the more traditional words of administration from the 1549 prayer book with the more reformed words of administration from the 1552 prayer book.   The words said at the administration of the bread are: The bodie of our lord Jesu Christ which was geven for thee, preserve thy body and soule into everlasting life (1549), and take and eate this, in remembraunce that Christ died for thee, and feede on him in thine heart by faith with thankesgevynge (1552).   The words said at the administration of the wine are: The bloude of our lorde Jesu Christ which was shedd for thee, preserve thy body and soule into everlasting life (1549). And drinke this in remembraunce that Christes bloude was shedde for thee, and be thankful (1552).  
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 The combined words of administration would permit traditional or even an evangelical Eucharistic devotion and understanding in one worshipper, and reformed Eucharistic devotion and understanding in another. In this setting, the term “reformed” Eucharistic devotion refers to the Zwinglian theology of the Eucharist as a memorial celebration only, with the Lord’s presence being seen in the bodies of the faithful within community rather than in the bread and wine. The terms “traditional” and “evangelical” Eucharistic devotion each permits a different sacramental theology, the former Roman Catholic and the latter Lutheran, of the real presence of Christ in the bread and wine.   In the final analysis, this kind of devotional synthesis, combining traditional material with evangelical, and sometimes reformed, material is really no different than what we saw in Katherine Parr’s private prayer book, where the queen dowager followed three traditional prayers from Sir Thomas More with two evangelical prayers by Miles Coverdale, which were followed in turn by the traditional prayer known as “Conditor celi et terre.”   Elizabeth’s personal piety also combined other aspects of traditional and evangelical devotions and understandings. For example, she was opposed to the elevation of the Host at the sacring during the Mass. On Christmas Day in 1558 Elizabeth sent a message to the celebrant, Owen Oglethorpe, bishop of Carlisle, ordering him not to elevate the Host at High Mass. Oglethorpe, who would preside at the Coronation in January because all of the other Marian bishops refused to do so, 
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replied that the queen was mistress over his body and life, but not of his conscience. Upon receiving his reply the queen rose and left so as to not witness the elevation.54  Two weeks later, during her triumphant procession through London on the day before the Coronation, Elizabeth was presented with an English Bible that she ostentatiously kissed and clasped to her breast, signaling her enthusiasm for evangelical reform. At the Coronation ceremony itself Elizabeth once again withdrew before the elevation of the Host. She also refused communion, which was being administered in one kind according to the Catholic rite.55  Plowden further reports that on January 25, 1559, after an early dinner, Elizabeth went in state to Westminster for the opening of Parliament. Upon arriving at Westminster Abbey, the abbot, robed pontifically, with all his monks in procession, each of them having a processional torch, received her as usual, with holy water and incense. When the queen saw the monks with the torches she said, “Away with those torches, for we see very well.”56 The queen approved of some traditional usages, such as holy water, incense, and pontifical vestments, but not others, communion in one kind, elevation of the Host, and processional torches.  At least two traditional Lenten devotions seem to have been important to Elizabeth throughout her reign. One was fasting and abstinence from meat. The other was the traditional Maundy Thursday foot washing ceremony.                                                          54 Alison Plowden, Danger to Elizabeth (Gloucestershire: The History Press, 2011)  55 Ibid.  56 Ibid.  
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 With respect to fasting, Elizabeth issued proclamations enforcing abstinence from meat on a dozen occasions between February of 1560 and March of 1587.57 Interestingly, only four proclamations were issued in the 1560s. The remainder were issued in the 1570s and 1580s, suggesting that traditional Lenten devotions may have slacked off in the middle years of the reign.   The opening statement of the proclamation read: The Queen’s Majesty, considering the evil disposition of sundry her subjects to keep the ancient orders for abstinence from the eating of flesh as well in the time of Lent as upon other fasting days, and weighing the great notable commodities growing by due observation thereof within her majesty’s dominions many manner of ways: Straightly chargeth all manner of people residing in the same from henceforth yearly to observe and keep the ancient and laudable order for fasting, as well in the Lent time as upon all other fishdays.58  The proclamation on its face applied to private citizens, butchers, poulters, table-keepers, inn-holders, and victualers, and any other person who kept a house where people ate and drank for money. It was to be enforced by mayors and aldermen, sheriffs, and ecclesiastical officials. The fine for a first offense was £20.59  In the later middle ages it became customary for monarchs, and other ranking nobility, male and female, on Maundy Thursday, the Thursday in Holy Week, to imitate Christ’s example of humility when he washed the feet of his disciples. The ceremony was known as the Pedilavium, and it had been practiced at the English                                                         57 For his part, Edward issued proclamations enforcing the statutes for Lenten abstinence in 1548 and 1551. See, Hughes and Larkin, Vol. 1, op cit., 413, 510.  58Hughes and Larkin (Vol. II), op cit., 139, 163.  59 Ibid.  
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court since the reign of Edward II.60 Kings and noble men would wash the feet of poor men, queens and noble women would wash the feet of poor women. In the ceremony at court, the sovereign was to kneel in full view of the congregation on a cushion on the right side of the chapel while the altars were stripped and washed. After the recitation of the Gospel, she would wash the individuals’ feet and distribute doles of food and money.61  This was the kind of superstitious devotion that rigorous evangelicals were eager to abolish. Rather than abolish it, Elizabeth scrupulously followed the traditional ritual. On Maundy Thursday, in the morning, Elizabeth would enter the great hall at Greenwich, the usual site of the ritual in her reign, where the correct number of poor women would be brought in and seated on the forms. The tradition was that there would be as many women as the queen was years old. In 1556, for example, when Mary I was forty-one years old, she washed the feet of forty-one poor women while “ever on her knees,” and gave them forty-one pence each, together with gifts of bread, fish and clothing. The poorest woman present was given the queen’s gown.62   At the beginning or her reign Elizabeth was twenty-five years old. After entering the hall, the queen, kneeling, washed and dried one foot of each waiting 
                                                        60  Kisby, op cit, p. 62, citing, Brian Robinson, Silver Pennies and Linen Towels: The Story of the 
Royal Maundy (London: Spink & Son, Ltd., 1992).  61 Ibid, 62-3.  62 Robinson (1992), op cit., 29-31.  
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woman. “The sign of the Cross was made on each foot, and the Queen kissed each one’s foot before moving to the next.”63 After the ritual she would drink to them one by one, using a new silver cup for each woman. Each woman was then given the cup, a gown, and a gift of money. One lucky woman would be given the queen’s best gown. In the afternoon the queen would distribute doles to over a thousand poor people in Saint James Park. It was a conspicuous and unambiguous display of the traditional side of the queen’s piety and charity.64   Elizabeth observed the Royal Maundy tradition, which has continued down to the present, throughout her reign. As far as we can tell, her observance was only cancelled once, in 1564, due to fear of contagion. The charitable side of the devotion was still carried out by the royal almoner in the parishes. “Such persons as for this purpose shall have any mind to come to the said Maundy for to be relieved with the said alms…shall abide in their parishes, so as they may be orderly, charitable, and more to their ease, helped and relieved with her majesty’s good alms and charity thither to be sent.”65  Elizabeth had another traditional devotion that tormented the more rigorous evangelicals: she kept a crucifix, flanked by two candlesticks, in her chapel. The inspiration for her devotion to Christ on the cross was undoubtedly Katherine Parr’s 
                                                        63 Hodges, op cit.,149-150.  64 Starkey, op cit., 297-8.  65 Proclamation 520: “Cancelling Maundy Ceremony [draft],” in Hughes and Larkin (Vol II), op cit, 246-7.  
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reflections on the “Book of the Crucifix” in Lamentacion of a Sinner. Katherine, it will be recalled, never dwelled on the suffering of Christ on the cross at any length. Rather, she took the more evangelical route, focusing on what Christ accomplished through his passion and death rather than on what he endured. That having been said, Katherine never suggested that the traditional physical image of a cross with a corpus on it was impermissible. Additionally, if Starkey is correct, and the preteen Elizabeth was at her stepmother’s elbow, reading what the queen regent was reading, then she was also undoubtedly exposed to John Fisher’s traditional Good Friday sermon on the Book of the Crucifix. Fisher took the traditional route, focusing on what Christ endured on the cross. Elizabeth, it would seem, imbibed deeply from both sources.   The queen’s retention of her crucifix and candles inspired a flurry of correspondence from English evangelicals to Continental evangelicals. The first mention of the queen’s crucifix is in a letter from John Jewell to Peter Martyr dated November 16, 1559. Jewell, a Marian exile, was consecrated bishop of Salisbury in January of 1560.66 In his letter Jewell informs Martyr that: The doctrine is everywhere most pure: but as to ceremonies and maskings, there is a little too much foolery. That little silver cross, of ill-omened origin, still maintains its place in the queen’s chapel. Wretched me! This thing will soon be drawn into a precedent. There was at one time some hope of it being removed; and we all of us diligently exerted ourselves, and continue to do, that it might be so. But as far as I can perceive it, it is now a hopeless case. Such is the obstinacy of some minds.67                                                         66 Garrett, op cit., 198-9.  67 Robinson (2004), op cit., 55. 
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  On January 6, 1560, Thomas Sampson addressed similar complaints to Peter Martyr. Sampson, reputed to be an ex-Dominican, was a Marian exile and lifetime non-conformist. His scruples led him to refuse the bishopric of Norwich in 1560.68 In his letter to Martyr he wrote: Let others be bishops; as to myself, I will either undertake the office of a preacher, or none at all: may the will of the Lord be done! Oh! My father, what can I hope for, when the ministry of the word is banished from court, while the crucifix is allowed, with lights burning before it? The altars are indeed removed, and images also throughout the kingdom: the crucifix and candles are retained at court alone. And the wretched multitude are not only rejoicing at this, but will imitate it at their own accord.69   On April 1, 1560, Edwin Sandys also wrote to Peter Martyr about the queen’s crucifix. Sandys, a Marian exile, had also spent time in the Tower for his complicity in the Lady Jane Grey affair. At the time of this letter he was bishop of Worcester. He was later bishop of London (1570-1576) and archbishop of York (1576-1588).70 In his letter Sandys told Martyr that: We had not long since a controversy respecting images. The queen’s majesty considered it not contrary to the word of God, nay, rather for the advantage of the church, that the image of Christ crucified, together with May and John, should be placed, as heretofore, in some conspicuous part of the church, where it might more readily be seen by all the people. Some of us thought far otherwise, and more especially as all images of every kind were at our last visitation not                                                                                                                                                                       68 Garrett, op cit., 279-281.  69 Robinson (2004), op cit., 63.  70 Garrett, op cit., 283-284; see also, Patrick Collinson, “Sandys, Edwin (1519?-1588), archbishop of York,” in Oxford Dictionary of National Biography (Oxford: Oxford University Press, 2004; online edition, January 2008), 1-14.   
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only taken down, but also burnt, and that too by public authority; and because the ignorant and superstitious multitude are in the habit of paying adoration to this idol above all others…Because I was rather vehement in this matter…I was very near being deposed from my office, and incurring the displeasure of the queen.71   Two final letters were written on the matter. Both were from John Parkhurst, domestic chaplain to Katherine Parr, Marian exile, and ineffective non-conformist bishop of Norwich,72 to Heinrich Bullinger. Parkhurst’s first letter is dated August 20, 1562. Parkhurst inserted a postscript into the letter informing Bullinger that the crucifix and candlesticks had been destroyed: After I had written this, lo! good news was brought me, namely, that the crucifix and candlesticks in the queen’s chapel are broken in pieces, and, as some one has brought word, reduced to ashes. A good riddance of such a cross as that! It has continued there too long already, to the great grief of the godly, and the cherishing of I know not what expectations in the papists.73   On April 26, 1563, Parkhurst wrote back to Bullinger informing him that the crucifix and candlesticks were back in the queen’s chapel once again. The queen had prevailed. Diarmaid MacCulloch reports that the queen’s crucifix and candles were destroyed, and restored, on four occasions during her reign.74    A word on iconography and Elizabeth at prayer. John Daye printed two books of private prayer that came to be known as Queen Elizabeth’s prayer book. The first book, printed in 1569, was not put forth by public authority. It became connected                                                         71 Robinson (2004), op cit., 73-4.  72 Haugaard (1969), op cit., 350.  73 Robinson (2004), op cit, 122.  74 MacCulloch, op cit. 
  
300 
with the queen in large part due to the presence of the royal arms on the verso of the title page and on the last recto, and the woodcut of the queen at her private devotions in the frontispiece. The second book, so different from the first that it is a separate work altogether, was one of four books of private devotion put forth by authority during Elizabeth’s reign. Printed in 1578, it contains the same woodcut of the queen at prayer in its frontispiece.  In the woodcut, the queen is kneeling with her hands clasped. On the altar before her, beneath her crown, is an open Bible. The crucifix and candlesticks are nowhere to be seen. As will be seen in the chapter on Daye’s 1569 prayer book, Daye enthusiastically embraced the queen’s agenda and her piety. He also printed prayers of the queen’s own composition. Apparently, though, he did not share her devotion to the crucifix.  
 Elizabeth’s Prayer Compositions 
 As the English translation of John Fisher’s Psalmi seu precationes functioned as a workbook for Katherine Parr and her later compositions, Elizabeth’s 1540s translations in general, and her translations of Katherine Parr’s work in particular, also functioned as workbooks for the princess’s later compositions. Her first effort was an English prose translation of Marguerite de Navarre’s French verse 
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composition Miroir de lame pecheresse, under the title The Glass of the Sinful Soul. Elizabeth’s translation was a New Year’s gift to Katherine on December 31, 1544.75  Elizabeth’s translation of The Glass of the Sinful Soul had several notable consequences. From a literary point of view, it offered Elizabeth an opportunity for close, sustained textual work with a particular species of contemporary spiritual writing, one imbued with evangelical emphases and steeped in Biblical citations and allusions. From the point of view of spirituality, it also further introduced her to an Erasmian piety, a piety she shared with Katherine that was focused on the person and office of Jesus Christ as sole savior and mediator of humankind.76 The attraction to Erasmianism was not only shared by Marguerite, Katherine, Elizabeth, but also by many other prominent sixteenth century Christians as well.77 Katherine published the English translation of Fisher’s Psalmi seu precationes in 1545 without authorial attribution. Elizabeth followed her lead and translated Marguerite’s poem without authorial attribution. Even though she was only eleven years old, Elizabeth would have known that Marguerite’s evangelical leanings would have been unwelcome in an English court that was becoming increasingly conservative toward the end of Henry’s reign.  One of the features of Marguerite’s work that figures prominently in the prayers composed by Elizabeth as queen is the use of Pauline antinomies (e.g. sin                                                         75 Mueller and Scodel, op cit, 2.  76Ibid, 3, 26.   77 Ibid, 27.  
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and grace, law and Gospel). They are especially prevalent in her foreign language prayers published in Precationes privtae Regiae E.R. (1563) and Christian Prayers 
and Meditations in English, French, Italian, Spanish, Greek, and Latin (1569).78 Elizabeth’s other translation that is of interest here is Katherine’s work, 
Prayers or meditations. As was saw earlier, Parr’s work is a total recasting of Book Three of De imitation Christi which was available to Parr in English translation under the title The Following of Christ (c.1531).  
Prayers or meditations reflects the emphases found in early Tudor evangelical circles, especially the spiritual equality of all persons before God, and the conviction that the Word of God has self-evident meaning that is accessible to all.79 Parr’s conviction in the spiritual equality of all Christians is seen most prominently in her degendering of the text.  Elizabeth translated Prayers or meditations into Latin, French and Italian. In doing so, she actually re-gendered Katherine’s degendered text. Gender declensions in these languages often require a choice to be made between masculine and feminine referents that could remain unspecific in English. With few exceptions, Elizabeth opted for the masculine, perhaps making her translation a more appropriate New Year’s gift for her father.80  
                                                        78 Ibid, 29-30.  79 Ibid, 130.  80 Ibid, 130-1.  
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By translating Katherine’s work into three different languages, Elizabeth had to explore and re-explore her source text three times over. Each translation, beginning with the title, is inflected differently as though Elizabeth is implying that no one translation adequately accesses the spirituality of the work. One can only access the spirituality of the work in its fullness, she seems to imply, through a reading of all three translations.81  Elizabeth’s target audience was her father. One indication that she expected, or at least encouraged, him to compare between and among the three translations was in her numbering of the versicles. The versicles in Katherine’s text were not numbered. The numbering of the versicles, of course, would facilitate comparison between and among the three translations. According to Mueller and Scodel, her use of this convention is precocious, as the Geneva Bible was the first work in English to incorporate numbered versicles.82 Elizabeth acquired and polished two literary techniques through her translations of Katherine’s work. The first is the use of doublets. Like Katherine, Elizabeth employed two types of doublets in order to intensify a passage’s emphasis. Most of her doublets consisted lexical primaries (i.e. nouns, adjectives, and verbs) conjoined with “and” or “or.” On occasion she would create doublets through the parallel construction of phrases or clauses.83                                                         81 Ibid, 133.  82 Ibid, 139.  83 Ibid, 15. 
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Elizabeth handled her source texts freely, modifying their meaning in order to better align them with her own political and religious sensibilities. Like Katherine, Elizabeth would change or eliminate many of her source texts’ doublets to suit her own editorial priorities and shape the text to fit her own spirituality and convictions.84 These processes of close reading, language selection, and careful editing were acts of devotion and piety in and of themselves.85  Elizabeth had a reciprocal relationship with Prayers or meditations. As she shaped the text, so too did the text shape her, leading her inexorably in the direction of Katherine’s mild evangelical temper. “A girl and later woman, of her extraordinary insight can hardly have penned these sentences in one language after another without finding in them personal significance…In matters of personal religion and doctrine she had reached a position, young as she was, at the close of her father’s reign which she did not substantially modify for the rest of the century.”86  One of the hallmarks of Elizabeth’s spirituality was a tolerance and inclusivity that was unusual in early modern England.87 “I make no windows into 
                                                                                                                                                                      84 Ibid, 10, 15.  85 William Haugaard, “Elizabeth Tudor’s Book of Devotions A Neglected Clue to the Queen’s Life and Character,” The Sixteenth Century Journal, Vol. 12, No. 2 (Summer, 1981), 81.  86 Hodges, op cit, 43-44.  87Ibid, 7.  
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the hearts of men,” the queen famously told Walsingham.88 “Her Act of Uniformity laid no extravagant burdens on tender consciences, its main demand being a broad conformity, which meant attendance at the Church’s worship on Sundays and Holy Days.”89  Elizabeth thought of the Church as the nation at prayer. “Whatever their private beliefs every one was a member of her Church.”90 As long as they were willing to conform, the queen was content to permit clergy of any stripe to exercise their ministry in England. Moreover, she presumed their conformity until they made a public nuisance of their non-conformist scruples.91 A second hallmark of the queen’s spirituality was a genuine pastoral concern for the spiritual needs and well being of her subjects. In 1563 Elizabeth made a number of appointments to the episcopacy. There were four canonical sees in Wales, to which the queen appointed sixteen bishops. Twelve of the bishops were native Welshmen, and one a Welsh-speaking Englishman, a proportion of local appointments that has seldom been greater, before or since.92 This is a clear pastoral break with the policies of her predecessors, whether papal or royal, whose 
                                                        88 Ibid, 103.  89 Ibid, 107.  90 Ibid, 88-9.  91 Haugaard (1968 ), op cit,  p. 51.  92 Ibid, 44.  
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tendency was to view the English Church as a milking herd for their favorites and patrons. A third hallmark of the queen’s spirituality was her tendency to be genuinely merciful. This can be seen in her treatment of her cousin and closest living relative, Mary Stuart, queen of Scots. After abdicating the Scottish throne, Mary sought refuge in England, arriving in 1567. Mary’s presence in England caused trouble for the regime from the outset. In 1569, Northern Catholics rebelled, hoping to depose Elizabeth and place Mary upon the throne as her successor. The plot failed, and from that time on Mary was essentially under house arrest. By 1572, she was seen as such a grave threat to Elizabeth that bishops and parliamentarians were calling for her execution. Although she was aware that Mary posed a constant threat to her, Elizabeth was squeamish about regicide. Elizabeth saw her cousin as an anointed sovereign prince. Her parliament saw her as the former queen of Scots, legally and justly deposed, and therefore just a private citizen.93 Elizabeth was able to keep Mary from the block through a series of diversionary maneuvers until the Babington plot broke in 1586. At the center of the plot was a Catholic gentleman named Anthony Babington. Babington’s plan called for a Catholic uprising, the assassination of Elizabeth, and invasion by Spain. It has been shown that the uprising would have failed because most Catholics supported 
                                                        93 Collinson (2012), op cit, 39.  
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Elizabeth. The assassination of Elizabeth, however, was achievable, and some of those in the conspiracy were committed to it.94 Babington wrote to Mary on July 6, outlining a plot proposing invasion, rescue, and the assassination of Elizabeth by “six noble gentlemen.”95 Mary’s reply on July 17 affirmed Babington’s plot and added several recommendations. As Mary envisioned it, English Catholics would begin making military preparations, ostensibly to defend themselves against the Puritans. After Elizabeth’s assassination, Mary would be rescued and held safely until a Spanish invasionary force arrived, after which she would be placed on the throne. What the conspirators did not know was that Crown agents had been following their correspondence all along.96 Mary was tried and convicted of plotting Elizabeth’s assassination in October of 1586. Elizabeth could not bring herself to sign the warrant for the execution until February 1, 1587. Mary was executed a week later.97 The queen’s inclination was still to be merciful toward her treasonous cousin. After the Babington plot had been uncovered in its fullness, Elizabeth was handed a list of English nobles who had also had treasonable correspondence with 
                                                        94 Julian Goodare, “Mary [Mary Stuart] (1542-1587), queen of Scots,” in Oxford Dictionary of 
National Biography (Oxford: Oxford University Press, 2004; online edition, May 2007), 24.  95 Ibid.  96 Ibid.  97 Ibid, 26.  
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Mary, queen of Scots. After reading the names, the queen burned the list, remarking, “Video taceoque,” “I see, and I am silent.”98 Elizabeth was merciful.99 Literary scholars credit Elizabeth with having authored a total of thirty-nine prayers. Most of these prayers are in foreign languages. The first two prayers, written in English when Princess Elizabeth was imprisoned in the Tower, were discussed earlier in this chapter. Prayers numbered three through nine were written in Latin and printed in Precationes privitae. Regiae E. R. (London: T. Purfoot, 1563) (STC 7576.7).  Prayers ten through twenty-eight, written in sundry foreign languages, were printed in Christian Prayers and Meditations in English, French, 
Italian, Spanish, Greek and Latin (London: John Daye, 1569) (STC 6428). Prayers thirty through thirty-five were never published. They appeared in a girdle prayer book for the composed by the queen for her private devotions. It contains two English prayers, a French prayer, an Italian prayer, Latin prayer, and a Greek prayer.100  Elizabeth’s foreign language prayers are marked by a first-person feminine subject who refers to herself both as England’s queen and the Lord’s handmaid.101 “The developmental narrative implicit here begins before and beyond the materials                                                         98 Hodges, op cit, 113.   99 All human actions are multi-valent, allowing competing and/or complimentary commitments and impulses to be interwoven. One could certainly argue, therefore, that Elizabeth’s action here also had a political dimension to it. In this instance, however, it would seem that mercy trumped politics, especially when one recalls the Marian response to perceived threats to the Crown.  100 Marcus, et al, op cit, 135-163, 310-321.  101 Ibid, xxx.  
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of this volume, with Princess Elizabeth’s ideas for good New Year’s gifts, in the form of multiple translations of religious works prepared for Henry VIII in 1545…and for Queen Katherine Parr herself in 1544 and 1545.”102 Mueller and Markus state that all of Elizabeth’s boldest addresses to God appear in her foreign language prayers. They further suggest that the adult Elizabeth may have coded her choice of one or another language in composing her prayers to express specific thematic concerns. Some of her Italian prayers, for example, focus on her vindication in matters where her position or beliefs had been assailed by the papacy. And they claim that her French prayers consistently take up the theme of European Protestantism and the queen’s role as its champion.103 “We hope, as a final point, that these little-known and virtually undiscussed materials, now available in this volume, will advance understandings of Elizabeth as a religious writer and, by extension, help to illuminate her enactment, especially her authorial exercise, of her other major public role: that of Supreme Governor of the Church of England.”104 
Precationes privatae is a small volume, a sextodecimo gathered in eights. The entire work is in Latin and intersperses psalm collages, versicles from Scripture, and prayers by Elizabeth in its first section (sigs. Aii r – Fi r). The following section 
                                                        102 Janel Mueller and Leah S. Marcus, Elizabeth I: Autograph Compositions and Foreign 
Language Originals (Chicago: University of Chicago Press, 2003), xxx.  103 Ibid, xxx-xxxii.  104 Ibid, xxxii.  
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contains the queen’s commonplace book. The final section contains lists of sundry civil and ecclesiastical offices of the realm. According to Mueller and Marcus, a near prototype for this volume is Katherine Parr’s highly psalmic Prayers or 
Meditations.105 Elizabeth’s Precationes privatae begins with a psalm collage, undoubtedly inspired by the work of Katherine Parr, entitled Preparationes ad preces. The psalm collage is followed by a shorter psalm collage styled as Versiculi. The Versiculi is in turn followed by Elizabeth’s first prayer, prayer three, which she calls a collect. This pattern of psalm collage, Versiculi, and collect is repeated with respect to prayers four through six. Prayers seven through nine are somewhat longer prayers, the translated titles of which read, “A thanksgiving for recovered health,” “Thanksgiving for benefits conferred,” and, “Prayer for wisdom in the administration of the kingdom.”106  Elizabeth’s psalm collages are taken mostly from the “Gallican Version,” of the Psalms, which appears in the Vulgate as Liber Psalmorum Iuxta Septueginta 
Emendatus, Saint Jerome’s second rendering of the Psalms based upon Origen’s 
Hexapla.107 The queen follows the Vulgate text closely, but not slavishly. Rather, she uses a free editorial hand to change words and phrases to suit her own editorial and spiritual concerns and emphases.                                                          105 Marcus, et al, op cit, 135, n. 1.  106 Ibid, 109-123.  107 Ibid, 109, n. 1. 
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The first psalm collage begins with a verse from Psalm 107: “Prepare my heart, my God, prepare my heart.” It is followed by verses from Psalms 5, 140, 41, 42, 41, 107, 54, 107, 44, 56, 59, 62, 20, 32, 137, 143, 44, 71, and 44, making it a psalm collage in the purest sense. With only a couple of exceptions, the other psalm collages and the Versiculi follow suit. In the first two collects, prayers three and four, Elizabeth refers to herself several times as God’s handmaid (“ancilla”). This would seem to be an echo of Mary’s response to the Angel Gabriel in Chapter One of Saint Luke’s Gospel: “Ecce ancilla Domini fiat mihi secundum verbum tuum” (“Behold the handmaid of the Lord, let it be to me according to your word”).  The second prayer has an even more interesting traditional element in it. After recognizing her status as God’s handmaid, Elizabeth goes on to say: “To Thee therefore I bend the knees of my heart.” The bending of the knees of the heart in late medieval and early modern times was a reference to the affective response of the worshipper at the elevation of the Host during the sacring of the mass. From the thirteenth century on, kneeling at the elevation of the Host was encouraged by the church. It was codified by the Second Council of Lyon (1274), which also decreed that at the mention of Jesus’ name during the mass, everyone was to bend “the knees of the heart.” The knees of the heart are mentioned in a supplement to the Vulgate that was eventually inserted into the liturgy of the mass: “And now I bend the knees of my heart, calling on thy goodness, O Lord. 
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 Interestingly, Anne Wheathill, an otherwise unknown gentlewoman, also uses the expression in her fourth prayer, entitled “An euening praier:” “And now I bow the knees of my hart unto thee most mercifull and heavenlie father…” (sig. bvii v). In the chapter on Anne Wheathill below, it is argued that Wheathill may have had some kind of undisclosed relationship with the queen.  In reading all of Elizabeth’s prayers written, or at least published, after her accession one gets the strong impression that she brings the nation she loves into prayer with her. In the third prayer she asks God to insure that “Thy handmaid and Thy universal people committed to me be readied by Thy grace in all things to proclaim Thy glory.” In the fourth prayer she says: “Be propitious, most merciful Father, to me and to Thy people committed to me.” In the fifth prayer she says: “Thy arm in strength has fought for me and my people against all our enemies…fill us with Thy grace…that my mouth may ever speak Thy praise, and my people bless Thee forever.” And in the sixth prayer she writes:  O my God…govern all Thy people by Thy most holy spirit, so that they may religiously worship Thee...and may quietly be subject unto me, their queen on earth by Thy ordinance; and may in obedience to Thee live together in mutual peace and concord….God of peace and concord, who hast chosen me Thy handmaid to be over Thy people that I may preserve them in Thy peace, be present and rule me with the spirit of Thy wisdom, that according to Thy will I may defend a Christian peace with all peoples.108  Elizabeth’s foreign language prayers published in the 1569 Daye prayer book will be discussed below in Chapter 6. But a couple of prayers should be brought                                                         108 Marcus, et al, op cit, 135-139.  
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forward in this section to amplify Elizabeth’s prayerful and loving concern for her subjects. In the third French prayer she prays: “O Lord: that having received me into Thy Church among the number of Thy children, thou hast raised me up and chosen me…for the government and preservation of Thy people.”109 In the fourth French prayer she asks God for the grace to be “a true nourisher and nurse of Thy people.”110 In the fourth Italian prayer she prays: “May the people be faithful and governable, so that I and all my flock, living in quietness and peace, may have the occasion to serve Thy majesty.”111 Finally, in the first Latin prayer, entitled “The Queen’s Prayer” Elizabeth prays: Preserve the realm, protect religion, defend Thy cause, thy queen,and Thy and my people. Let enemies who want war with Thee be scattered; let those who adore idols be ashamed and convert. Let us not be the spoil of peoples who do not acknowledge Thee and invoke Thy name. Confirm, O God, the work that Thou hast begun, breathe The ruling Spirit into Thy maidservant and Thy little flock, that we may join pure religion with purity of living, that we may bring forth grapes and no wild grapes, fruits worthy of repentanceand of the Gospel.112  Elizabeth sees herself as more than a queen to her subjects. She is a nourisher and a nurse to them. Nurse, it should be noted, not in the sense of a twenty-first century medical professional, but rather as a wetnurse, providing comfort and nourishment 
                                                        109 Ibid, 145.  110 Ibid, 149.  111 Ibid, 154.  112 Ibid,    
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to her wards. As God’s maidservant, she is also the maidservant to his little flock that has been entrusted to her.   There are three titled prayers at the close of Precatines privatae. The first and the last prayers are of interest here. The first prayer, entitled “Thanksgiving for Recovered Health” is undoubtedly inspired by Elizabeth’s very near brush with death from smallpox in October of 1562. One of the consistent themes in Elizabeth’s prayer is that God rescued her from illness and imprisonment, sickbed and dungeon, in order to make her queen. Time and again Elizabeth thanks and praises God for having saved her.   The last prayer in Precationes privatae is entitled “Prayer for Wisdom in the Administration of the Kingdom.” The prayer is printed in John Daye’s 1569 prayer book under the title “A prayer for wisdom to governe the realm.” One of Elizabeth’s preoccupations concerned her right to rule the nation. There were many who believed that a woman was unfit to be sovereign on formal grounds. Some, like John Knox and Thomas Becon, expressed their objections to female sovereignty in the strongest possible terms.113 In this prayer Elizabeth is anticipating such objections and is establishing her qualifications. Her prayerful apologia is absolutely Pauline. In it she recognizes and confesses that she did not come to the throne of her own accord or her own worthiness. In fact, her prayers are larded with protestations of unworthiness. Elizabeth is on the throne for one reason: God placed her there in                                                         113 See, for example, John Knox, The first blast of the trumpet against the monstrous regiment 
of women (Geneva: F. Poullain a. A. Rebul, 1558) (STC 15070).  
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spite of her unworthiness. God gave her the kingdom and scepter with the charge that she rule on his behalf. As God’s chosen handmaid, she is accountable only to God for her administration.  Daye printed this prayer at the virtual center of his prayer book. It is immediately preceded by four prayers of an evangelical bend. It is immediately followed by traditional material from the Elizabethan primer: viz., the Seven Psalms, a series of Psalm prayers, and the Litany. Daye’s conscious arrangement of these materials sends that clear signal that he is following his queen’s lead in devotional and spiritual matters. He not only helps the queen in establishing her credentials to rule. He deliberately advances agenda of the queen’s religious settlement, an inclusive settlement that is generous in its ecumenicity, designed to promote amity, peace, and unity throughout the realm.  The last of Elizabeth’s materials to be examined in this chapter are found in a small collection of prayers written by the queen for her own personal devotions. The book consists of six prayers. The first and the last are composed in English. The second through fifth prayers are composed in French, Italian, Latin, and Greek, respectively. The original prayer book no longer exists. The prayers are available in English translation in Marcus, et al (2000) under the title “Queen Elizabeth’s Prayer Book, circa 1579-1582.” They are also available in their original form, with English translation, in a facsimile volume published in 1970.114                                                         114 Adam Fox, trans., A Book of Devotions by Her Majesty, Elizabeth (Gerrards Cross: Colin Smythe LTD, 1970).  
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 Prior to its disappearance at the beginning of the twentieth century, the book had been described as follows: “This tiny volume, measuring 2 inches wide by three inches long, has 38 vellum leaves. It is bound in shagreen with gold enameled clasps; in the center of each is a small ruby. Two miniatures on gold backgrounds with fleurs de lis are by Nicholas Hilliard: the one represents Queen Elizabeth, the other François Hercule de Valois…the last seriously entertained suitor for her hand.”115 Given its size, the volume was probably used by the queen as a girdle prayer book. Marcus notes that “in size, page format, and autograph text, this little volume strongly resembles the Kendal Town autograph that Queen Katherine Parr made of her own Prayers or meditations as a gift for her friend Mistress Tuke circa 1545.”116  Given their tiny size, one wonders how practical girdle prayer books were as devotional aids. For those with poor eyesight they may have functioned as talisman; or, heaven forefend, an idol. We cannot be sure how Elizabeth used her girdle prayer book, although Hodges reports that the pages of the French prayer showed noticeably more wear than the others.117   Haugaard suggests that there is a natural human tendency for the devout to pose before their gods. The glimpse that we get of Elizabeth, then, is not as she really was, “but as she herself, in moments of reflective devotion, would have liked God see 
                                                        115 Marcus, et al, op cit, 311-312, n. 1.  116 Ibid.  117 Foxe (1970), op cit, 12.  
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her; as she, in such moments, esteemed herself to be; and, just possibly, as she would want future generations to see her.”118  I say otherwise. Elizabeth is writing as the queen regnant, not as a charwoman. And though her style is formal and regal, her entire corpus, including the prayers that were composed for publication and public consumption, reveals an authentic introspection and humility throughout. She never forgets that she is who she is, and where she is, because God has been her savior.  The first English prayer picks up the themes with which we have become familiar. At the outset Elizabeth asks God to hear the “humble voice” of his handmaid. She then enumerates the gifts that God has given her. First, that she was created in God’s own image. Second, that she was descended from royalty and was brought up in virtue. Third, that she was granted the knowledge of God’s truth in her youth. Fourth, that God has always delivered her in times of danger, “pulling me from the prison to the palace; and placing me a sovereign princess over Thy people of England.” Fifth, “above all this, making me (though a weak woman) yet Thy instrument to set forth the glorious Gospel of Thy dear son Christ Jesus.”119  The queen then gives an acknowledgment of God’s goodness over and against her manifold and manifest unworthiness. “I should have magnified Thee; I have 
                                                        118 Haugaard (1981), op cit, 82.  119 Marcus et al, op cit, 311-313.  
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neglected Thee. I should have prayed unto Thee; I have forgotten Thee. I should have served Thee; I have sinned against Thee. This is my case.”120  The queen next asks God to forgive her and heal her. She alludes to Psalm 51, asking God to create a clean heart within her, and renew a right spirit within her. Confident that God will forgive her in his infinite goodness and mercy, the queen ends her prayer with a splendid doxology to the Trinity.121  The second prayer is written in French. Before launching into the prayer, it should be pointed out that throughout this series of prayers Elizabeth has many references to God as King. This is not surprising as she time and again recognizes that her right to rule is vicariously and derivatively received from God. The references in these prayers to God as King, however, are surpassed in number by those that refer to God as father. These prayers recognize a familial relationship between God, Elizabeth, and the English people: God as father, Elizabeth as mother and nurse, the people as children.  The French prayer begins with Elizabeth again thanking God for “having early in the day drawn me back from the deep abysses of natural ignorance and damnable superstitions to make me enjoy this great sun of righteousness.”122 She expressed similar sentiments in the English prayer we just studied. And in the third Italian prayer published in the Daye prayer book Elizabeth states that God “called me early                                                         120 Ibid, 313.  121 Ibid.  122 Ibid, 313-314.  
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by the preaching of the Gospel of Jesus Christ to the true worship and sincerity of Thy religion.”123 The early conversion to which she constantly refers undoubtedly occurred in the household of Katherine Parr beginning when the then Princess Elizabeth was an eleven-year-old girl.  Elizabeth then recognizes that “it is Thou who hast raised and exalted me by Thy providence to the throne, and hast crowned me with peace, to this end: that I may govern my people and nourish Thy Church…Therefore, my God and Father, I render Thee everlasting thanks that Thou hast given me the honor of being mother and nurse of Thy dear children.”124 Elizabeth then asks God for his ongoing protection: “Preserve therefore the mother and the children whom Thou hast given her; thus shall we serve Thee better still to the good of Thy poor Church.”125 The queen nourishes the Church, and nurses her children, by way of her religious settlement and its title deeds.   In the Italian prayer Elizabeth once again confesses that it was God who time and again rescued her “since my girlhood, freeing me from a thousand mortal dangers.” She then turns to her present situation, and asks God to respond in the present as he has in the past. “I know that grave and mortal dangers hang over me, 
                                                        123 Ibid, 153.  124 Ibid, 314.  125 Ibid, 315.  
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threatened by many enemies who are the adversaries of Thy truth which I have received in my reign. Therefore, my greatest Shepherd, defend me.”126  In the Latin prayer the queen creates a Christocentric psalm collage of Scriptural allusions and non-Scriptural material in a litany-like cadence, the point of which is that Scripture might be centrally important in her life.  May Thy Word, Lord, be a light to my eyes, a lamp to my feet, honey in my mouth, a song to my ears, a joy to my heart; may it be a girdle of truth for my loins, a corselet of righteousness for my breast, a helmet of salvation for my head, a sword of the Spirit for my right hand, a shield of faith for my left, and for my whole body the armor of God…In my hand may I be a scepter; on my head, a diadem; for my throne, majesty; and in all my empire, my glory, my blessedness.127  The prayer continues with another litany-like sequence that leads into her closing doxology. The second litany-like sequence and doxology reads: …That I may follow Thee in Thy law as my leader; hear Thee in Thy word as my teacher; love Thee as a father for Thy promises; honor Thee as my King for Thy kindnesses; worship Thee in Thy works as my creator; fear Thee in Thy threatenings as my Lord; embrace Thee in things done well as Thy servant; in all words, deeds, and thoughts glorify Thee as God. To whom with the Father and the Holy Spirit be all honor, glory, and majesty for evermore, amen.128   In the Greek prayer Elizabeth prays to Christ that her sins be forgiven and that she be reconciled with him. Once again she creates a psalm collage that begins                                                         126 Ibid, 316-317.  127 John Hilsey, The manual of prayers or the prymer in Englyshe set out at lengthe, whose 
contentes the reader by the prologue next after the calendar, shal sone perceaue and there in shal se 
briefly the order of the whole boke. Set forth by Ihon late bysshope of Rochester at the 
com[m]aundement the right honorable Lorde Thomas Cro[m]wel, Lorde Priuie seale Uicegerent to the 
Kynges hyghnes  (London: Ihon Mayler for Ihon Wayland, 1539) (STC 16010).  128 Ibid.   
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with a verse from Psalm 51 and continues with several allusions to Gospel passages in which Christ forgave those who repented of their sins: Drawing near to Thee now with a broken spirit…I entreat Thee, my Christ and I confess. For I know my transgressions and my acts that I have committed; but this, again, I know: that the multitude of my sins cannot surpass the great patience of my Savior. For Thou didst not slip away from the woman hardened in sin, who approached Thee in tears; nor didst Thou cast out a tax collector who repented; nor didst Thou abandon him who had been a persecutor and repented; but after their repentances thou wentest to meet them and didst change their standing into that of Thy friends.129   The psalm collages and litany-like constructions that Elizabeth employs are techniques she learned and mastered in translating Katherine Parr’s works when she was a child. More than thirty years later she is still employing them in her adult compositions.  The queen’s private prayer book ends with the second English prayer. In the beginning of the prayer Elizabeth, once again, brings her subjects into prayer with her. “O Lord God, Father everlasting, which…hast chosen me The servany and handmaid to feed Thy people and Thine inheritance; so teach me, I humbly beseech Thee, Thy Word and so strengthen me with Thy grace that I may feed Thy people with a faithful and a true heart, and rule them prudently with power.” The prayer ends with a psalm collage that is initiated, again, with a verse from Psalm 51: Create, therefore in me, O Lord, a new heart and so renew my spirit within me that Thy law may be my study, Thy truth my delight, Thy Church my care, Thy people my crown, Thy righteousness My                                                         129 Ibid, 319. The editors identify the passages alluded to successively as Luke 7:37-38, 48; 19:2-11; 23:42-43; and Acts 9:4-5; 22:7-15; and 26:14-18.  
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pleasure, Thy service my government, Thy fear my honor, Thy grace my strength, Thy favor my life, Thy Gospel my kingdom.130   
 Chapter Summary and Conclusion  Katherine Parr was the role model of evangelical piety for Elizabeth I. The lessons that she learned from Katherine were incorporated into both her prayer compositions and her religious settlement.  After her own accession to the throne in 1558, Elizabeth began to slowly but surely inaugurate her own religious settlement. On March 22, 1559 the queen gave her assent to the revival of an act of parliament calling for the administration of the Holy Communion in both species. This Act revived the practice as it had existed under Edward VI.   As seen above, there were four title deeds to Elizabeth’s Settlement. They are the Act of Supremacy (1559), the Act of Uniformity (1559), the Elizabethan Injunctions (1559), and the Book of Common Prayer (1559). Each of these title deeds is treated extensively above.  In her personal devotions, the queen approved of some traditional usages, such as holy water, incense, and pontifical vestments, but not others, communion in one kind, elevation of the Host, and processional torches. She also enforced traditional Lenten fasting, observed the Traditional Royal Maundy, and maintained a silver crucifix flanked by two candles in her chapel royal.  In view of the foregoing, Elizabeth’s settlement is seen as a spiritual                                                          130 Ibid, 321. 
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reformation that offered a balance of continuity and change, of tradition and reform,  intentionally designed to provide for the public and private devotional needs of  English Christians of divergent spiritual identities and confessional commitments.   One of the hallmarks of Elizabeth’s spirituality was a tolerance and inclusivity that was unusual in early modern England. “I make no windows into the hearts of men,” the queen famously told Walsingham. “Her Act of Uniformity laid no extravagant burdens on tender consciences, its main demand being a broad conformity, which meant attendance at the Church’s worship on Sundays and Holy Days.” A second hallmark of the queen’s spirituality was a genuine pastoral concern for the spiritual needs and well being of her subjects. A third hallmark of the queen’s spirituality was her tendency to be genuinely merciful.   Literary scholars credit Elizabeth with having authored a total of thirty-nine prayers. Most of these prayers are in foreign languages. The first two prayers, written in English when Princess Elizabeth was imprisoned in the Tower, were discussed earlier in this chapter. Prayers numbered three through nine were written in Latin and printed in Precationes privatae. Regiae E. R. (London: T. Purfoot, 1563) (STC 7576.7).  Prayers ten through twenty-eight, written in sundry foreign languages, were printed in Christian Prayers and Meditations in English, French, Italian, Spanish, 
Greek and Latin (London: John Daye, 1569) (STC 6428). Prayers thirty through thirty-five were never published. They appeared in a girdle prayer book for the composed by the queen for her private devotions. It contains two English prayers, a French prayer, an Italian prayer, Latin prayer, and a Greek prayer. 
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 Using the techniques she learned from her translations of Katherine’s works, Elizabeth’s prayers stress the tri-fold relationship between God, Elizabeth, and her subjects. Elizabeth is confident that God has acted to save her in her life. He saved her from false religion in her youth, a pretty clear reference to the evangelical influence of Katherine Parr in her girlhood. God saved her from imprisonment in the tower, and from other political dangers and intrigues, during the reign of Mary. God saved her from succumbing to smallpox in the early 1560s. And God saves her from her sundry enemies now.  After saving Elizabeth from all of her travails, God brought her to the throne. His purpose in doing so was two-fold. First, her rule is to give him glory and praise, and to establish his true religion. Secondly, God is the father of Elizabeth’s subjects. As monarch, she has been established as their mother and nurse. As such, she is enjoined to nourish God’s children, who are also her children. Their nourishment comes from her religious settlement in the form of true worship and devotion, and access to the Word of God. It is an injunction she is glad to accept. Indeed, in reading Elizabeth’s prayers written, or at least published, after her accession, one gets the strong impression that she lovingly brings her nation into prayer with her. 
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CHAPTER FIVE 
HENRY BULL AND CHRISTIAN PRAYERS AND HOLY MEDITATIONS (1566)  
Bull Background Information  Henry Bull (d.1577) was a theologian and physician. Oxford educated, Bull entered Magdalen College in 1537 where he became a fellow in 1540. His colleagues there included the committed evangelicals John Foxe, Robert Crowley, and Thomas Cooper. Many of the evangelicals at Oxford were forced to resign their fellowships under pressure from the Crown. Bull, however, was able to maintain his until Mary’s accession in 1553, serving as vice-president of the college and as rector of Courtenhall, Northamptonshire. Bull was expelled from Magdalen and Courtenhall shortly after Mary came to the throne as a result of a protest he made with Thomas Bentham, future Elizabethan bishop of Lichfield, over the restoration of the mass. Bentham and Bull reportedly snatched a thurible from the hand of an officiating priest in protest of what they felt was the idolatrous act of offering incense.1  There is no direct evidence concerning the manner in which Bull passed the remaining years of the Marian reign. Diane Wood reports that Bull was one of the Marian exiles.2 This is most assuredly untrue, as his name nowhere appears among 
                                                        1 Susan Wabuda, “Bull, Henry (d.1577), theological writer and physician,” in Oxford 
Dictionary of National Biography, (Oxford: Oxford University Press, 2004; online edition, Jan. 2008), 1.  2 Ibid, citing Susan Wabuda, “Henry Bull, Miler Coverdale, and the making of Foxe’s Book of martyrs,” in  Diana Wood, ed., Martyrs and Martyrologies (Studies in Church History Vol. 30) (London: Ecclesiastical History Society, 1997), 245-58.  
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the lists of the known exiles.3 What is more likely is that he remained quietly and secretly in touch with his colleagues in the exiled community, especially John Foxe and Robert Crowley, probably through the messengers and runners who smuggled letters and evangelical publications from the Continent to England, and letters and support money from England to the Continent. Circumstantial evidence for this assertion can be found in some of the source prayers for Bull’s Christian prayers and 
holy meditations (1568).4 Bull’s work contains a section entitled “Prayers Commonly Called Lydley’s Prayers.” The so-called Lydley’s prayers can be traced to an earlier work printed circa 1565 entitled Certayne godly exarcises and meditations and 
prayers.5 These prayers will be discussed in further detail below. For the present purposes it should be noted that while most of the material in the book is of unknown provenience, attribution is given to five men as authors of a handful of the meditations or prayers.   Attribution for the opening exhortation to prayer is given to “I.B.,” typically taken as a reference to John Bradford, Marian martyr (sig. Ai v). Then there is “a meditation upon the Lordes prayer” attributed to the Marian exile Thomas Lever (sig. Aiiir). Four prayers are attributed to the Marian exile and known messenger Robert Cole or Coles (sig. Avii r – Bvi v). One prayer, entitled “A praier against the                                                         3 See, for example, Garrett, op cit.  4 Bull, op cit. (1568).   5 Anonymous, Certayne Godly Exarcises, Meditacions and Prayers, very necessary and 
profitable for all persons and for all times, set forthe by certayne godly lerned men, to be used dayly as 
you shalbe disposed, and shall feele need thereunto. And also the Letany used in Churches annexed to the 
end hereof (London: Wyllyam Powell, c.1565) (STC 10617). 
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obstinate enemies of the truth,” is attributed to “Ja. P.,” undoubtedly James Pilkington, Marian exile, Elizabethan bishop, and later a patron of John Foxe (sig. Civ v). And lastly, two prayers are attributed to John Lydley (sig. Fii r – Giii r).  Lydley is a shadowy figure. He might have disappeared altogether into the mist of history were his name not attached to these prayers. Garrett, still the reigning authority on Marian exiles, only mentions him in passing within her biographical note on Robert Coles, noting that while Coles was a messenger of the exiles during the latter part of the exile, he must have settled abroad for long enough to be included in Bale’s list of exiles, unlike his messenger colleague, “John Ledley.”6   Lydley, or Ledley, must have been constantly on the move in service to the Marian evangelical community, a role that would have required tremendous commitment and courage. Bull included one meditation and eighteen prayers from 
Certayne godly exarcises and meditations and prayers in his prayer book. His attachment of Lydley’s name to these prayers may well have been in approval and recognition of his service to the beleaguered evangelical community as a messenger rather than as an author or compiler of prayers.   After Elizabeth’s accession to the throne Bull became reunited with his colleague, John Foxe, newly back from his voluntary exile on the Continent. Bull and Foxe collaborated in an effort to find, preserve, and publish documents, especially prison correspondence and testimonials, left behind by the Marian martyrs. These 
                                                        6 Garrett, op cit, 121-2.  
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documents served the evangelical community as evangelical “relics” and “jewels.”7 In 1580, three years after Bull’s death, Henry Middleton printed a work edited by Bull together with a colleague identified only as “A.F.” There is some reason to believe that A.F. was actually John Foxe’s wife, Agnes. In the prefatory material, Bull’s coeditor gave him great credit for collecting these “jewels…the treasure of the Church” which were “gathered by a godly professor of the truth M. Henrie Bull.”8  Bull was a fixture at the home and printing shop of John Daye during his years of collaboration with John Foxe. In 1564 Daye printed a collection of letters written by Marian martyrs during their imprisonment. The letters had been gathered and edited by Bull, who shared them with Foxe for inclusion in his Acts and 
Monuments. Though the work was actually issued under Miles Coverdale’s name, the aged Coverdale had little to do with it.9 The work contains the prison correspondence of over a dozen Marian martyrs, including such luminaries as Thomas Cranmer, Nicholas Ridley, John Hooper, John Bradford, John Philpot and Rowland Taylor.10 All of the martyrs appearing in the work went to the flames except for John Careles, “who by cruell imprisonmente and unmercifull dealing of                                                         7 Wabuda (1997), op cit, 245.  8 John Hooper, Certeine comfortable expositions of the constant Martyr of Christ, M. Iohn 
Hooper, Bishop of Glocester and Worcester, written in the time of his tribulation and imprisonment, 
upon the XXIII, LXII, LKKIII, and LXVII Psalmes of the Prophet David, H. Bull and A.F. editors (London: H. Middleton, 1580) (STC 13743), (sigs. Cii r, Civ r.)  9 Wabuda (1997), op cit,  252, 254.  10 Miles Coverdale, ed., Certain most godly, fruitful, and comfortable letters of such true saintes 
and holy martyrs as in the late bloodye persecution gaue their liues (London: John Daye, 1564) (STC 5886).  
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the papistes, dyed in the Marshalsee and was buryed in the fieldes on a dunghill: and therefore is not unworthye to be placed among the Martyrs.”11  John Bradford, whose prayers and meditations and translations are centrally important in the Bull and Daye prayer books, was by far the most prolific prison correspondent. His correspondence includes letters to Marian prisoners awaiting trial or execution, and Marian exiles on the continent. The survival of these documents in such quantities testifies to the effectiveness of the evangelical runners and smugglers.   Next in importance after Bull’s compilation and publication of the literature of the Marian exiles and martyrs was his 1568 publication of Christian prayers and 
holy meditations.12 According to Helen White, Bull’s prayer book was a more comprehensive and extensive collection than any work that had preceded it, including that of Thomas Becon, a client of John Daye’s and the celebrated author of such popular devotional works as The flower of godly prayers and The pomander of 
prayer.13 It was also a transitional work that offered devotional material for English Christians of divergent spiritual tempers. White, in summing up her treatment of the work, stated: “It is enough to stress the extraordinarily rich character of the Bull-Middleton collection, and the breadth of its representation of the devotional 
                                                        11 Ibid, (sig. Ppi v.)  12 Bull, op cit.  13 White (1951), op cit, 182. Thomas Becon, The flower of godly prayers (London: John Daye, 
c.1550) (STC 1719.5), and The pomander of prayer (London: John Daye, 1558) (STC 1744).  
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materials of the time, including, as it does, contemporary Catholic material, Bradford’s version of the prayers of Vives, and, of course, contemporary materials from reformed sources.”14   
 Bull’s Christian Prayers and Holy Meditations  The first edition of Henry Bull’s Christian prayers and holy meditations, printed in 1568, and accessible on Early English Books Online, is missing the title page and several leaves of front work that follow. The title used here has been taken from that listed in Pollard and Redgrave.15 The format is octavo and is printed in block type with black letter English characters, with proper names occasionally appearing in Roman type. The book contains no ornamentation with the exception of the Kalender, which is bordered by simple, unpretentious arabesque fleurons. The Bull prayer book begins with the “Kalender,” and ends with the litany that Bull took over from the queen’s Primer of 1559.16 These two traditional primer staples form an inclusio for the remainder of the material in the prayer book.   Bull’s Kalender reveals the evangelical preference for the deemphasizing of saints’ days and feasts and an emphasis on commemorations of events from Biblical history. January and February are nearly illegible. The circumcision of Christ appears on January 1, and the Epiphany appears on January 6. There is an illegible                                                         14 Ibid, 185.  15 STC, op cit, 178.  16 The primer set furth at large, with many godly and deuoute prayers (London: Wyllyam Seres, 1559) (STC 16087). 
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entry on January 25 where one would expect the Conversion of Saint Paul. There are two Old Testament references in the January. January 2 is identified as the day Noah could see the mountaintops from the ark. And January 10 is identified as the day Nebuchadnezzar besieged Jerusalem.  February has an illegible entry on the 23rd where one would expect the Feast of Saint Matthias the Apostle. There are three days in February commemorating events in the Noah cycle. Almost every month has more Old Testament dates than Christian feast days. June, for example, which only has Saint Peter’s Day on the 29th, has the arrival of the Israelites at Mount Sinai on the 1st; the burning of the temple if Diana in Ephesus on the 6th; the proclamation against Haman on the 17th; and, the Ark being raised by the flood waters on the 27th.  March contains the raising of Lazarus on the 16th, Christ’s entrance into Jerusalem on the 20th, and the Last Supper, the arrest, the crucifixion, the burial and the resurrection (not Easter Sunday) between the 24th and the 28th. While the Kalender marks these events, the only true feast day, though, is the Annunciation on the 25th.   There are no saints’ days in April or May, though the Ascension is marked on May 3. As stated before, June has only one day, but July has two, Mary Magdalen on the 22nd and James the Apostle on the 25th. August is illegible, and may have Saint Bartholomew’s day on the 24th. September has Saint Matthew on the 21st and Saint Michael on the 29th. October has no saints’ days. November marks the accession of Elizabeth on the 17th and Saint Andrew’s day on the 30th. December has the most 
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feast days, including Saint Thomas on the 20th, the Nativity on the 25th, Saint Stephen on the 26th, Saint John the Evangelist on the 27th, and the Holy Innocents on the 28th. By way of comparison, the official Elizabethan primer, also scrubbed clean of many saints’ days and feast days, retained the following feast days in addition to those appearing in Bull’s Kalender: the purification of our lady; Saint Mark’s day; Saints Philip and Jacob’s day; Saint Barnabas’ day; the nativity of John the Baptist; Saints Peter and Paul’s day; Saint Luke’s day; Saints Simon and Jude’s day; and All Saints’ day.17 Bull’s Kalender participated in a broader trans-European change, ushered in by the Reformation, in the way in which calendrical time was conceived and chronicled.18                                                         17 “The Primer set furth at large, with many godly and deuoute Prayers,” reprinted in William Keating Clay, ed., Private Prayers Put Forth by Authority During the Reign of Queen Elizabeth (Cambridge: Cambridge University Press, 1851), 3-9. 
 18 Prior to the Reformation, the calendar was the Catholic Church’s calendar. These medieval and early modern Catholic calendars, found in books of hours and other publications, were more concerned with the cycling of liturgical time than with the advance of historical time. The emphasis was on the reiteration of the sundry saints’ feast days. The past was collapsed into the present, making the various saints and their intercession accessible and immanent to the believer. In this view the past was never really past, and the saints existed atemporally in an eternal present. The atemporality of the traditional Catholic calendar was magnified by the Church’s tendency to celebrate saints from different centuries on successive days. With the Reformation came a shift away from the Catholic emphasis on the cyclical, reiterable experience of time toward a new emphasis on the linear experience of time. Alison A. Chapman, “Now and Then: Sequencing the Sacred in Two Protestant Calendars,” Journal of Medieval and Early Modern Studies 33:1 (Winter 2003), 91-101.  This shift seems to have begun on the Continent in the 1550s with the publication of Lutheran “historical calendars.” The first publications in this new genre included Paul Eber’s Historical Calendar (1550), Kaspar Goltwurm’s New, Attractive Historical Calendar (1553), and Michael Beuther’s Historical 
Calendar, Diary (1557). Kaspar Goltwurm was the court chaplain of Count Philip of Hanau. His Lutheran ecclesiological calendar contained accounts of the martyrdom of influential Lollards. Most scholars feel that he derived his accounts from an earlier work by Ludwig Rabus, even though his work mirrors that of John Foxe, and he cited “Johannes Baleus” and “Johannes Foxius” as his sources. The Goltwurm calendar was popular and influential. Borrowing from the parlance of Ian Green, it was a “steady seller” that went through nine print runs of up to 3,000 copies between 1559 and 1600. Elizabeth Evenden and Thomas S. Freeman, Religion and the Book in Early Modern England: The 
Making of John Foxe’s ‘“Book of Martyrs,” (Cambridge: Cambridge University Press, 2011), 60. No traditional Catholic saints appear in the calendar in John Foxe’s Acts and Monuments. They were 
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 Immediately following the Kalender is a twenty-seven-page section entitled “An Introduction to Prayer,” perhaps written by Bull himself. The introduction touches upon some of the common devotional themes of the day: sin, recognized, admitted, and confessed to God; unworthiness; forgiveness; grace; and, thanksgiving. The scriptural allusions and citations are so frequent and numerous that the piece is, in essence, a psalm collage in the Fisher-Parr tradition. For example, in a series of scriptural string citations the author exhorts his readership, saying: Now to stirre us up, in consideration of our great misery and necessitye, to a more feruent prayer, the Lord him selfe hath commanded us to cal upon him for helpe and succoure. Therefore let us haue the commaundments of God always in our sighte touching prayer; and whiles we pray, let us call them to our remembraunce. Aske, seeke, knocke, watch and pray (Matthew 7:7). Cal upon me sayth God in the daye of thy trouble (Psalm 50:15). Praye alwaye wyth all maner of prayer and supplication and watche thereunto with all diligence (Ephesians 6:18). Reioyce alwaye, praye continually in all thinges be thankful, for this is the wil of God in Christ Jesu towards you (1 Thessalonians 5:16-18). Continue in prayer and watche in the same with thankes giving (Colossians 4:2). Let your requestes be shewed unto God in prayer and supplication wyth geuinge of thankes. (Sig. Avi v).  
                                                                                                                                                                     replaced with Lollard and Reformation confessors and martyrs. Foxe arranged his confessors and martyrs in sequential order by year of death rather than by month and day. In fact, Foxe achieved his sequential chronological arrangement at the expense of many of the martyrs’ and confessors’ proper dates of death. A case in point is Thomas Hitton, who was burned at the stake on or about February 20, 1530. The individuals listed by Foxe prior to February 20 had all died in the 1550s. Hitton’s inclusion in February, therefore, would have undermined Foxe’s sequential dating system. Foxe’s solution was to transfer Hitton to March 9 where his 1530 date of death fit squarely between Patrike Hamilton (martyred 1528) and Thomas Bilney (martyred 1531). Foxe’s calendar (he actually preferred to describe it as an index or table) was one of the devices that marked the beginning of a new understanding of calendrical time as linear historical time. The sequential linearity expressed in these devices inexorably led to the use of the calendar as a secular time measuring and planning instrument in almanacks, diaries, and the like. Chapman, op cit. 
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With the exception of the psalm citation (cited in the original as Psalm 49), which was embedded in the text, the citations to book and chapter were set out in the marginalia.  The book’s prayers and meditations follow immediately after the introduction. Though some of the material is of unknown provenance, the vast bulk of it is from John Bradford’s translations of prayers and short meditations by Vives, Bradford’s own lengthier meditations, together with a dozen prayers and a meditation from the so-called Lydley’s prayers, and the litany from the Queen’s Primer (1559).  Bull begins the prayer book proper with three meditations. The first two are meditations by John Bradford entitled “A Meditation concerning Prayer” and “A Meditation upon the Lord’s Prayer.”19 The two Bradford meditations are followed by a second meditation on the Lord’s Prayer, entitled “Another Meditation upon the Lordes Prayer,” ascribed to Thomas Lever in the Lydley prayer collection.20  Bradford’s two meditations are essentially extended prayerful monologues addressed to God. Bull has taken these meditations over from Bradford with a minimum of editing. The former meditation contains fewer quotations from Scripture, and those that it does contain are embedded in the text without reference 
                                                        19 John Bradford, Godlie meditations upon the Lordes prayer, the beleefe, and ten 
commaundementes. Whereunto is annexed a defence of the doctrine of gods eternal election (London: Rouland Hall, 1562) (STC 3484), (sigs. Jiii v – Kiii r; Aiv v – Dv v.)  20 STC 10617, op cit, (sigs. Aiii r -  Av v.)  
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to source. The latter contains many Scriptural citations, most of which are identified in the marginalia.  Both meditations are mildly evangelical in their content and tone. In the meditation on prayer, for example, Bradford says: Now, concerning the thinges that are to be prayed for, thy children know that the prayer taught by thy Sonne, moste lively and plainly doeth contein the same, and therefore they often use it, first asking of thee their heavenly Father, throughe Christe, that thy name might every where, be had in holinesse and praise: then that thy kingdome by regeneration, and the ministry of the gospel come, and so thirdly that willingly, perfectly, and perpetually they might studie to do, yea do in dede, thy wil with thy holy and heavenly angelles and spirites. These things they seeke and pray for, namely thy kingdome and thy righteousness before any worldely benefite (sigs. ci r-v).21   In addition to the increased use of Scripture in his meditation on the Lord’s Prayer, Bradford also adds some materials that are similar to the “Occasions to Meditate” that follow most of the Vives prayers as we shall see below. These short meditations, and invitations to pray, draw the reader more deeply into the meditation. They begin after the meditation on the phrase “Hallowed be Thy Name” where Bradford invites the reader to “Think upon the state of religion, and the life of the professors of the gospel, that thou mayest lament some, pray for some, and give thanks for some.” (Bull sig. Dvii v; Bradford sig. Bvi v)  In the meditation on the phrase “Let Thy Kingdom Come,” Bradford says: This kingdome of grace begun, continued, and enlarged by the true preaching of thy Gospel, and ministration of thy sacraments, is the thing whiche Christe teacheth here thy children to pray for, that it might come: that is to say, that the gospel might so mightily, purely,                                                         21 The allusion to Matthew 6:33 is not referenced in the text or the marginalia. 
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and plenteouslye be preached, (maugre the heade of all thine ennemies) that the number of thine elect mighte be brought in, and so the kingdome of thy glory might appear. So that as I see thy children desire, pray, and labor that thy gospel might be truely preched, heard, and lived in them selves and in others: so they lament the not preachinge and refusinge, the not lyuing and unbeleuing thy gospel: yea, they lament the lingringe of the coming of thy Christ. (Bull sig. Dviii v; Bradford sig. Bvii v)  At the end of this meditation Bradford asks the reader to “Call to mind the state of the ministry and ministers, the light and life of the gospellers, the errors and heresies which men be tangled withal.” (Bull sig. Eii r; Bradford sig. Ci r)  After the three meditations there is a series of sixteen prayers, five of which come from the Lydley prayer collection. These prayers are a mild evangelical compliment to, and lead in to, the traditional Vives prayers translated by Bradford. The so-called Vives prayers were composed in Latin by the Spanish Catholic humanist, Juan Luis Vives (1492-1540). Both sets of prayers fit well with and bridge the shifts in spirituality that necessarily accompanied the Elizabethan Settlement. The first shifts were in the nature of vocation and union with God. Vocation, for traditional English Christians, especially before the dissolution of the monasteries by Henry in the 1530s, meant a priestly, secular or religious, or monastic vocation. The religious professional was called to a life of prayer and contemplation, the goal of which was union with God experienced mystically in the here and now. Union, as we saw earlier, was sought by way of a disciplined path, in England most often a variation on Saint Bonaventure’s “threefold way.” The three ways are the purgative way, the illuminative way, and the unitive way; and, the progression was from 
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beginner, to proficient, to perfection. In the mystical union with Christ, Christ speaks to the soul from within the soul.22  Vocation for evangelical Christians meant the work that laymen and women were called upon to perform in their daily lives. And union no longer meant an ecstatic, otherworldly irruption into one’s life. Rather, it came to mean a habitual desire to join one’s will with God’s will in the carrying out of one’s everyday activities in the here and now.23 The sacred and the secular were integrated, and prayer books began to include prayers to assist the layperson in every human activity, with no activity being so insignificant as to be excluded. Some writers included a number of prayers for specific social or governmental groups, a movement anticipated to some extent in the Prayer Book litany.24 As early as 1550 Thomas Becon, for example, had prayers for the following classes of people, in order of their appearance: the king, the king’s council, judges, magistrates, bishops and ministers, gentlemen, landlords, merchants, lawyers, laborers, rich men, poor people, commons, the unmarried, the married, women with child, fathers and mothers, children, masters, servants, the sick, soldiers, mariners, and travelers. The 
                                                        22 Mueller (1990), op cit., 177-179; Horton Davies, Worship and Theology in England: From 
Cranmer to Baxter and Fox, 1534-1690, Vol. 1 (Grand Rapids, MI: William B. Eerdmans Publishing Company, 1996), 422-423.  23 Richard Kieckhefer, “Meister Eckhart’s Conception of Union with God,” in Harvard 
Theological Review, Vol. 71, Issue 3-4, October 1978, 203-204.  24 Green, (2000), op cit, 264.  
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series concludes with a prayer that all men might walk in their vocations and callings.25  In the Bradford translations that appear in the Bull and Daye prayer books, there are prayers that assist the Christian through the day, from the moment of first awaking in the morning, to the moment of retiring in the following evening. Bull offers a more complete set of the Bradford translations than Daye does. He includes eighteen prayers, fifteen “occasions to meditate, and two “cogitations,” or nearly double the material that Daye includes.  The general pattern of the Bradford material is a prayer, followed by a versicle from Scripture, followed by an occasion to meditate. The first prayer is entitled “When you awake out of your sleep, pray thus.” In the prayer the petitioner thanks God for having brought him or her safely to the morning to be awakened. God is then petitioned to awaken “my soule from the slepe of sinne and darknes of this world, and that which now is awaked out of sleepe, thou wouldest after deathe, restore to life” (sigs, Hv r-v). The versicle from Scripture is from Ephesians 5, cited in the marginalia: “Awake thou that slepest and arise from the dead, and Christ shall shew light unto thee” (Sig. Hv v). In the occasion to meditate the reader is invited to “call to minde the great mirth and blessedness of the everlasting resurrection. Also remember to muse upon that most clere light and bright morninge, and newe 
                                                        25 Ibid. Thomas Becon, The flower of godly prayers (London: John Daye, 1550) (STC 1719.5) (sigs. Cvii v – Ki v). 
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cleerenes of our bodies, after the longe darknes they have bene in: all then shall be full of ioy” (sigs Hv v – Hvi r).  There follow prayers for beholding the daylight, arising from bed, dressing, readying oneself for the day, leaving home, journeying, and a series of graces and thanksgivings for food. The thirteenth prayer in the series is entitled “When you come home again, pray.” In this prayer the petitioner thanks God for having returned him to the safety of his dwelling, and asks that he might have a godly quietness to praise God in body and soul (sigs. Lvi v – Lvii r). The versicle from Scripture is from Matthew 10, cited in the marginalia: “Peace be to this house and to all that dwel in the same” (sig. Lvii r). In the occasion to meditate the reader is invited to “Thinke what a return, and how mery a returne it will bee, to come to our eternal most quiet and most happy home: then wil all griefe and sorrow cease. What soever here is pleasant and ioyfull, the same is nothing but a very shadow in comparison of that which is to come” (sigs Lvii r-v).  These Bradford translations follow the same devotional pattern we saw in Katherine Parr’s Prayers or meditacions, her reworking of Book Three of Richard Whitford’s translation of the De Imitatione Christi, in Chapter Three. It will be recalled that Whitford’s source text unfolded as a dialogue between a male cenobitic monk and Jesus, a dialogue that takes place with and within the soul of the monk. Jesus is invariably addressed or identified as “Jesu,” “lorde,” “syr,” or “sire.” The monk is addressed as “my sone.” Through the continuous dialogue the monk of the source text is brought, by instruction and exhortation, through threestages of 
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mytical development, beginner, proficient, and advanced. Katherine excised the monastic framework, and its affiliated vocabulary, entirely. The monk is gone. The dialogue is gone. What remains is a monologue conducted by a degendered, undifferentiated human speaker who turns and yields to God in a posture of total dependency and trust. And though Christ no longer speaks to the soul from within the soul in Katherine’s redaction, he is neither absent nor silent. “The voice in fact sounds copiously, but it does so only through biblical echoes within human utterance.”26  This is precisely the devotional pattern we see in the Bradford translations. There is no dialogue. The prayers are monologues addressed to God by an undifferentiated human speaker. God responds to the speaker’s prayer, not to the soul from within the soul, but rather through the versicle from Scripture. The occasions to meditate encourage the speaker to more fully appreciate that God’s active presence among us now in all of the activities of our lives, from the most important to the most mundane, is a foretaste of the bliss that we are promised in the afterlife. In his article on Meister Eckhart, Keickhefer describes this appreciation as a habitual or non-abstractive union with God, a union that is realized through faith, not experience.27 The end of this habitual union is moral, the seeking to do the will of God at all times and in all circumstances. In that respect it is also Erasmian in outlook.                                                         26 Mueller (2011), op cit, 378.  27 Kieckhefer, op cit, 214-215. 
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 After the Bradford translations of the Vives prayers there is a series of seven prayers, five of which are from the Lydley collection of prayers. Recalling that there were five Lydley prayers that preceded the Bradford translations, Bull has purposely bracketed the Bradford series of traditional prayers with the mildly evangelical Lydley prayers. The five Lydley prayers that immediately precede the Vives prayers are: “A confession of oure sinnes to be used in the morning” (sig. Gii r); “An other prayer for the morning” (sig. Gvi r); “An other Evening prayer” (sig. Gix r); “An other” (prayer before meals) (sig Hiii r); and, “An other” (thanksgiving after meals) (sig. Hiv v).  The five Lydley prayers follow the Vives prayers are:  “Another prayer for this presente time, that God would turn away his plages hanging over us for our sinnes” (sig Kvii v); “A prayer to God the Father…” (sig. Vii v); “A prayer to be sayde before the receiuing of the communion” (sig. Liv r); “A thankes geuing after the receiuing of the holy Communion” (sig. Lv v); and, “A prayer for true mortification” (sig. Lvi r). On balance, the Lydley prayers are of a more evangelical, though non-polemical, temper, and in general fit well with the Bradford/Vives series.   These prayers are of a general nature and address such topics as repentance, preparation to receive communion, thanksgiving after receiving communion, and true mortification. Where the first set of the Lydley prayers led into the Bradford/Vives series, the second set of them lead into a series of nine meditations by John Bradford. The meditations are at the center of the prayer book. The most important of the meditations for our purposes is entitled “A meditation upon the 
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Passion of our Saviour Jesus Christ.” We will discuss this meditation in greater length below.  After the Bradford meditations there is a series of twenty-seven prayers which lead, in turn, into another set of seven Lydley prayers. The last set of Lydley prayers lead into the Litany.  Most of these prayers address general concerns, and include a prayer for the sick, a prayer at the hour of death, and a prayer for a woman with child. Many of the prayers in this second half of the book are more stridently, and at times polemically evangelical. One example is a freestanding Lydley prayer entitled “An other maner of prayer for the whole church of Christ, and for all estates and degrees thereof” (sig. Piii r).  The prayer begins conventionally and traditionally enough, though in evangelical tones, recognizing the Christian duty to pray for our earthly governors and rulers. It then shifts to ask God’s grace for the queen’s majesty, and for her council, that the spirit might empower her and them to favor and further the gospel to the commodity those in their charge. The focus of the prayer then shifts to all ministers and pastors of the gospel. Here the prayerful request is two-fold. First, that the “true pastors and ministers” would be guided by the spirit to the end that “the poore sheepe which be gone astray out of the flocke, may be sought out, and brought again unto the Lorde Jesus, who is cheefe shepeheard and head of all pastors” (sig. Piv v). Here we see the evangelical antipathy toward and rejection of both the sacrificial priesthood and claims to sovereignty over the church by human 
  
343 
leaders, religious or secular. Later in the same paragraph, in another swipe at the traditional priesthood, God is asked to deliver his church “from the daunger of such idol shepherds, wolves, and hirelings, as seek them selves and their bellies, and not the setting for the of thy glory and the sauegard of thy flock. (sig. Piv v). Two paragraphs later the author prays for the evangelicals that are suffering under the Marian persecution:  But especially we commende unto thy divine protection all suche as are under the tirany of Antechrist, and both lack this food of life, and have not libertie to call upon thy name in open assembly: chiefly, our oore bretherne which are imprisoned and persecuted by the enemies of thy gospel. (sig. Pv v)   Similar evangelical sentiments and themes are expressed in another prayer from the Lydley collection entitled “A prayer to God for his helpe and protection against obstinate enemies of the truth” (sig. Si v). The prayer begins with the author stating that God, in his judgment and mercy, has permitted the wicked to thrive for a season in order try the faith of his “wellbeloved (sic) little flock” (sig Si v). The author then petitions God for relief: Loke downe we beseche thee on thy dispersed shepe out of thy holye habitation in heaven, and strengthen our weakenes against their furious rages; abate theyr pryde; asswage their malice; confound their deuices, wherewith they lift uppe them selves agaynste Christ Jesus thy Sonne our Lorder and Sauioure, to deface hys glorye and set up Antichrist. We be not able of oure selves…to stand up against their assaultes. (sig Si v – Sii r)  Two prayers later is a prayer entitled “A Prayer for the afflicted and persecuted under the tyranny of Antechrist” (sig. Piii v).  
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 Another such prayer from the Lydley series, authored by James Pilkington, Marian exile, is entitled “A prayer to God for his helpe and protection against the obstinate enemies of the truthe.” Pilkington probably authored the prayer while in exile during the Marian reign. Pilkington asks God to: Loke down we beseche thee on thy dispersed shepe out of thy holye habitation in heaven, and strengthen our weakenes against their furious rages: abate their pride, asswage their malice, confound their devices, wherwyth they lifte upp them selves against Christ Jesus thy sonne our Lorde and Sauioure, to deface his glorye and set up Antechrist (sig. Si v).  Earlier in the prayer Pilkington had asked God to assist his “welbeloued little flock” in their struggles against their “enemies” (sig. Si v). While the picture here is unquestionably painted in evangelical hues and emphases, it need not be seen as venomously anti-Catholic.   The last set of seven Lydley prayers that lead into the litany are similar in content and tone to those that have already been discussed. No further discussion seems necessary. The Litany will now be examined before we circle back to the Bradford meditation on the passion.  The litanies in the Bull, Daye, and Lydley prayers are taken nearly word for word from the litany in Elizabeth’s official primer.28As is their editorial custom, Bull adds some additional collects at the end of the litany, while Daye excises some of Bull’s collects at the end of the litany. The Bull and Daye litanies otherwise follow the litany in the Queen’s Primer.                                                         28 The primer set furth at large, with many godly and deuoute prayers (London: Wyllyam Seres, 1559) (STC 16087).  
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 The Queen’s Primer is heavily reliant upon the 1545 Henrician primer, with three major changes of note. First, the Elizabethan primer has many fewer saints’ days and feast days. This is especially true of Marian feast days. Henry had seven Marian feasts in his calendar. Elizabeth has only two in hers. Secondly, in the litany proper she excised the versicles and responses to Mary, the patriarchs, prophets, apostles, martyrs, confessors, virgins, and all the blessed company of heaven found in the Henrician primer. Thirdly, Elizabeth also excised the anti-papal rhetoric from one of Henry’s versicles. The versicle in Henry’s primer reads: “From all sedition and privy conspiracy, from the tyranny of the bishop of Rome, and all his abominable enormities, from all false doctrine and heresy, from all hardness of heart and contempt of thy word and commandment” (sig. Liii r). Elizabeth’s version reads: “From all sedicion, and privie conspiracy, from all false doctrine and heresie, from hardness of harte and contempt of thy woorde and commaundment” (sig, Kiii r). Daye and Bull both kept the Elizabethan language rather than reinserting the more polemical Henrician language.   The Litany has three versicles and responses for the queen. There is a language added to the first versicle that appears word for word in the Lydley, Bull and Daye versions of the Litany. It is likely that the original editing appeared in Lydley, that Bull copied Lydley, and that Daye copied Bull. The language in the 
Queen’s Primer is: “That it may please thee to keep Elizabeth thy servant, our queen and governor” (sig. Kiii v) The Lydley/Bull/Daye language is: “That it maye please thee to keepe and strengthen in the true worshippinge of thee, in ryghteousnes and 
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holiness of life, thy seruaunt Elizabeth out most gracious Queene and governour” (sig hiii v). There are two interesting tidbits in the edited versicle. The request to keep the queen in the true worshipping of God implies that Bull, Daye, and the Lydley compiler approve of the set services in the Book of Common Prayer (1559). Furthermore, their retention of the title “governor” is important. As we saw in the section on Elizabeth, evangelicals of a hotter temper vigorously demurred the application of any title that implied that anyone but Christ was head (in Henry’s case) or governor (in Elizabeth’s case) over the church. Their acceptance of the queen’s title and her Book of Common Prayer shows that they are in lockstep with her religious settlement.  The Litany in the Queen’s Primer ends with one collect and the Prayer of Chrysostom. Bull adds several collects to the end of his litany. The added collects are: A Prayer for the Queen’s Maiestye; A Prayer for Pastours and Ministers of the Churche; For Rain if the Time Require; For Fayre Weather (2 prayers); In Dearth or Famine; In the Time of Warre; A Prayer for the Obtayning of the Holy Ghost; For true Knowledge of God; For a Godly Life; and, For True Repentaunce (sigs. Xv v - Yii v). Six of these ten prayers are set forth in the Lydley Litany. Daye retained only the Prayer for the Queen’s majesty, to which he added a general prayer “in the time of any common plague or sicknes” (sig. Iii v).  Before turning to Bradford’s meditation on the Passion, it should be noted that a prayer from the Elizabethan primer entitled “A prayer to be said at the houre of death” (sig. Ggi v) was printed in the second half of the Bull prayer book (sig. Rvii 
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r). It was preceded by a prayer for the sick, and followed by a prayer for a woman with child.  We now turn to an examination of the Bradford meditation on Christ’s Passion. At the outset, we should provide some background and prefatory material. Christine Peters cautions us that when we approach devotional materials, particularly those compiled and produced early in Elizabeth’s reign, we must think in terms of devotional transitions rather than devotional leaps.29 The focus of late medieval piety was Christocentric, and emphasized the sufferings of Christ in his passion and death, sometimes in the most maudlin and mawkishly sentimental terms.30 At the center of this affective piety was the holy victim on the cross who was to be beheld and adored by the faithful in their devotions. This mode of devotion engaged the imagination in the creation of a mental “icon” that presented doctrinal difficulties for evangelicals of an iconoclastic temper. They wished to maintain the centrality and indispensability of the Passion, but to do so, they shifted the devotional center from Christ on the cross to the Christian at prayer, from what was endured by the holy victim, to what received by his elect, viz. remission of our sins.31  
                                                        29 Peters, op cit, 3.  30 Ibid, 74.  31 Jessica Martin, “English Reformed Responses to the Passion,” in Jessica Martin and Alec Ryrie, eds., Private and Domestic Devotion in Early Modern Britain ( Burlington, VT: Ashgate Publishing, 2012), 115-119.  
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 One of those at the center of this devotional storm was none other than Bull’s colleague and collaborator, John Foxe. In the dedicatory epistle to a Good Friday sermon printed by John Daye in 1570, Foxe says the Papists: See him poor, sweatyng, bleeding, falsely accused, wrongfully oppressed, wounded, scourged, derided, crowned with thorne, nailed, crucified, hangyng upon the crosse naked, persed, dead, and buried. All this they see and graunt with us, his miracles also they confesse which he wrought, and that he rose agayne the third day, and ascended up, etc. And because they graunt the same to be the sonne of God, therefore they magnifie and worship all the outward implements that went to his blessed passion, the nayles, the crosse and tymber, the speare, the crowne of thornes, hys coate and tunicle, etc. And herein standeth almost the summa totalis of their Religion. But this is not enough. To know Christ crucified, and to know hym rightly, it is not sufficient to stay in these outward thynges: wee…need of Gods holy spirit, and reuelation, to open further unto us wherefore he dyed, wherefore he rose agayne, and for whom, that is, for our sinnes and our justification.32  By his use of asyndeton (the omission of conjunctions in a series of related words) Foxe lampoons the traditional devotional emphasis on what happened during Christ’s Passion in order to spotlight the evangelical emphasis on what happened 
because of Christ’s Passion. For Foxe, those things that happened during the Passion are only of transitory historical significance, whereas those things that happened because of the Passion are of eternal spiritual significance.33    One might assume that Bull, a committed evangelical who fifteen or so years earlier had lost his preferments for preventing the use of incense as idolatrous act in worship, would have sided with Foxe vis-à-vis Passion devotion. One would be                                                         32 Ibid, 118. John Foxe, A sermon of Christ crucified, preached at Paules Crosse the Friday 
before Easter, commonly called Goodfriday (London: John Daye, 1570), sig. Aiii r-v.  33 Ibid. 
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wrong. Bull placed the Passion meditation by John Bradford, Marian martyr and committed evangelical, at the center of his prayer book. This meditation is a transitional devotion that combines both traditional and evangelical devotional emphases. It is important for two reasons. First because it straddles the arrangement of the devotional materials in the Bull prayer book. Bull used three separate series of Lydley prayers to lead into, and out of, three series of more traditional prayers and meditations. The first series of Lydley prayers led out of the Vives translations into the Bradford meditations. The second series led out of the Bradford meditations and into the second half of the prayer book. The third series led out of the prayers in the second half of the book and into the Litany. At the center of these traditional and evangelical ebbs and flows is Bradford’s Passion meditation. Secondly, it is important because it straddles the divide between traditional Passion devotion and emerging evangelical Passion devotion.  John Bradford (c.1510-1555) was an interesting man. He had a meteoric rise from failed soldier, falsely accused of peculation against the crown during Henry’s siege of Boulogne, to celebrated evangelical preacher. In the summer of 1548 he was admitted to the study of theology at Saint Catherine’s College, Cambridge. In October of 1549 he was awarded the M.A. after examination by James Pilkington, Marian exile, Lydley prayer contributor, and later bishop of Durham. In August of 1550 he was ordained deacon, and granted a preaching license, by Nicholas Ridley. By December of 1551 Bradford was recognized as one of the evangelical preaching elite. In August of 1553, at the inception of the Marian reign, Bradford was summoned to 
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appear before the queen’s council on the charge of preaching seditious sermons. From that point on he was imprisoned in a number of jails and prisons, including the Tower, the King’s Bench Prison, the Clink, and Compter in the Poultry. On January 30, 1555 he was condemned as a heretic and sentenced to death. His execution was delayed time and again so that the crown might obtain his recantation and score a major propaganda victory for the traditionalists. Bradford stuck by his evangelical beliefs, and went to the flames in Smithfield on July 1, 1555.34 The Bull prayer book would undoubtedly be diminished in content, and different in shape, were it not for the Crown’s foot-dragging on Bradford’s execution.  In the subchapter on Katherine Parr’s Prayers or meditacions (1545) we looked at John Fisher’s Good Friday sermon. The Fisher sermon is an archetype of late medieval affective Passion devotion. Fisher, employing a sets of exhortatory litany-like verses, demanded that his audience “behold and view” every part of Christ’s blessed body on the cross with special attention being paid to the pain he endured for their sake.35 Here each versicle begins with the phrase “seest thou not.” Seest thou not his eyes, how they bee fylled with blood and bytter tears?  Seest thou not his eares, how they be filled with blasphemous rebukes, and opprobrious words? His cheeke and neck with buffets, his shoulders with the burthen of the crosse?                                                          34 D. Andrew Penny, “Bradford, John (c.1510-1555), evangelical preacher and martyr,” in 
Oxford Dictionary of National Biography (Oxford: Oxford University Press, 2004; online edition), 1-7.  35 Fisher (1578?), op cit, (sig. Fv v).  
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Seest thou not his mouth, how in his dryghnesse they would have filled it with Afell and Gaule?  Seest thou not, how his backe is payned against the hard Crosse?  Seest thou not his sydes, how they were skourged with shapre whyps?   Seest thou not his armes, how they were strayned by the violence of the ropes?  Seest thou not his handes, how they be nailed iust unto the crosse?  Seest thou not his legges, how the be wearied with labour?  Seest thou not his feete, how paynefully they stay and bere up the wight of his whole body?36  Once Fisher had finished these exhortatory he reminded his audience of most unkind sinners that Christ suffered for their sake, adding an allusion to John’s Gospel, “no greater kindness ever was.”37 The goal of this kind of affective devotion is for the Christian to align himself or herself with Christ in his suffering. Evangelicals were opposed to this manner of devotion because in their view it privileged Christ’s humanity at the expense of his divinity. Their response was to shift the center of Passion devotion from what happened during Christ’s Passion, to what happened because of Christ’s Passion. As is wont to happen when pendulums swing, the evangelical response privileged Christ’s divinity at the expense of his humanity. Bradford’s more centrist meditation comes close to holding Christ’s humanity and divinity in devotional tension.                                                          36 Ibid (sig. Fv v – Fvi r)  37 John 15:13 (NRSV) (“No one has greater love than this, to lay down one’s life for one’s friends.”) 
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 The Bradford Passion meditation is seven pages long. It is somewhat similar in style to what we saw in the Vives translations, where an undifferentiated human speaker addressed God in a monologue. Here Bradford addresses Christ in a monologue.   Bradford begins with a prayer that outlines the purpose of his meditation. He wishes to rehearse Christ’s passions and sufferings so “that thy good Spirit might thereby be effectual to worke in me fayth, as well as the pardone of my sinnes by them, as mortification of mine affections, comfort in my crosses, and pacyence in afflictions. Amen.” (sig. Oi v).  Bradford’s descriptions of Christ’s passions and sufferings begin at the Last Supper. Christ was pained with the foreknowledge that his disciples would desert him; that Peter would deny him; and, that Judas would betray him. After supper, but still in the upper room, he was grieved by their contention over who would be greatest among them. “So gross were they that they thought they could with their two swords put away all perilles, which was no little grief unto thee” (Oi v – Oii r).  They continue upon and after his arrival with his disciples at Gethsemane. He went of a stone’s throw from them and prayed. Feeling no comfort for his agony, he returned and found the disciples sleeping. “They passé neyther of thy perilles nor of their owne, and therefore sleep apace” (sig. Oii v). Christ went off to pray again, and returned to find them asleep again. On his third attempt at prayer “Thou wast so discouraged and so comfortless that euen streames of bloude came runnynge from thine eyes, and eares, and other partes of thy body. But who is able to expresse the 
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infinitnes of thy crosses, even at thy being in the garden?” (sig. Oii v) For Bradford, Christ’s crosses begin well before the actual crucifixion.  After the bloody prayer Jesus returns to find the disciples asleep again. Judas arrives with the party to arrest Jesus. He is apprehended “as a theefe” and led away to the “high bishop’s house Annas, and from him to Cayphas” (sig Oii v – Oiii r). His disciples flee, Peter denies him, false witnesses testify against him, and he is “stricken and buffeted all the whole nighte, in the Bishop Cayphas house, of their cruell seruauntes” (sig. Oiii r). In this section and the next, Bradford, writing in prison while awaiting execution at the stake for heresy, deftly joins his suffering to that of Christ by describing the religious authorities that tried Christ as bishops.  Bradford next describes how Christ was brought before the secular powers, first Pilate, then Herod, and then returned to Pilate, being mistreated every step of the way. “Pilate caused thee to be whipped and scourged, and to be handled moste pitifully, to se if any pitie might appere with the prelates, but no man at all pitied thee” (Oiii v). Here again Bradford’s use of the terms secular powers and prelates unites his own suffering with Christ’s.  When Christ finally arrives at Calvary, Bradford’s heretofore restrained meditation becomes more affective: Thy bodye was racked, to be nayled to the tree: thy hands were boared thorowe , and thy feet also: nayles were put thorowe them to fasten thee thereon: thou wast hanged betweene heaven and earth, as one spewed out of heaven and vomited oute of earth, unworthy of anye place: the high priest laughed thee to scorne: the elders blasphemed thee, and sayde, God hath no care for thee: the common people laughed and cryed out upon thee: thirste oppressed thee, but 
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vinegar onely and gall was geuen thee to drinke: heaven shined not on thee: the sunne gave thee no light: the earthe was afrayde to beare thee: Sathan tempted thee, and thine owne senses caused thee to cry out: my god, my god why hast thou forsaken me? (sigs. Oiii v Oiiii r)   Bradford concludes the meditation with a doxology that expresses the evangelical view of what Christ accomplished through his passion. Here he once again unites his personal suffering, and impending execution, with Christ’s suffering. In doing so he also asserts the evangelical emphasis on the benefits derived from Christ’s passion. Oh wonderful passions which thou sufferedst. In them thou teachest mee: in them thou comfortest me: for by them God is my father: my sinnes are forgeuen. By them I should learne to fear God, to love God, to hope in God, to hate sinne, to be patient, to call upon God, and neuer leaue him for anye temptations, but with thee to cry: Father into thy handes I commend my spirit. (sig. Oiiii r)    
Chapter Summary and Conclusion  Henry Bull was a committed evangelical from his days at Oxford in the 1540s. He was deprived of his offices and preferments during the Marian reign for having snatched a thurible out of a priest’s hand to prevent what he saw as an idolatrous act of offering incense. He seems to have lived a quietly evangelical existence for the remainder of the Marian reign.  Upon the accession of Elizabeth, Bull became active in the gathering, publishing, and preserving of letters and other writings of Marian martyrs and exiles. He often collaborated with John Foxe, a Marian exile and more strident evangelical in this endeavor. 
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 In 1566 he printed Christian prayers and holy meditations. Bull’s prayer book followed the traditional primer format. As has been seen, it offers both traditional and evangelical prayers and meditations. Bull is clever in his presentation of these materials. Much of the first half of the book is devoted to traditional prayers. After a long introduction, the book itself begins with three meditations, two of which are by Bradford. Sixteen traditional occasional prayers follow the meditations. They contain three confessions of sin, several morning and evening prayers, and several mealtime prayers. These prayers lead into the Bradford translation of the traditional Vives prayers.  After the Vives translations a series of five Lydley prayers lead the reader into a series of nine meditations by Bradford. The Lydley prayers seem to have been written by Marian exiles and are evangelical in content and tone. The most significant of the Bradford meditations is his meditation upon the passion. A transitional devotional work, his meditation combines and straddles the traditional emphasis on what happened during Christ’s passion with the emerging evangelical emphasis on what happened because of Christ’s passion. Located in the center of the book, it straddles the more traditional prayers that dominate the first half of the book with the more evangelical prayers that dominate the second half of the book. Written during Mary’s reign, it is an archetypical devotion of the Elizabethan settlement.  After the Bradford meditation a second series of Lydley prayer lead the reader into the second half of the book. Much of this material, including the Lydley 
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prayers themselves, is of an evangelical temper. At the same time, there are a number of traditional occasional prayers. One is from the Queen’s Primer and is entitled “A prayer to be said at the hour of death.” It is preceded by a prayer for the sick, and followed by a prayer for a woman with child.   The prayers in the second half of the book end with a series of seven Lydley prayers that lead into the Litany. Bull’s Litany is taken from the Queen’s Primer, perhaps by way of the Lydley connection. Bull adds little to the Litany itself. What he does add is an acknowledgement of the queen as governor of the Church of England together with an acknowledgement of her Book of Common Prayer. His publication of her Litany implies that he approves of her Primer as well.  From the foregoing it is clear that Henry Bull consciously advanced the spirituality of the Elizabethan Settlement by offering a variety of prayers and meditations from both traditional and evangelical sources. Like the settlement itself, the Bull prayer book offered a balance of continuity and change, of tradition and reform, to serve the devotional needs of English Christians of divergent spiritual identities and confessional commitments. 
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CHAPTER SIX 
JOHN DAYE AND HIS PRAYER BOOKS OF 1569 AND 1578  
John Daye  Almost nothing is known of either John Daye’s (c.1521-1584) family origins or of his apprenticeship as a printer in the Stringer’s Company. He is believed to have been born and raised in Suffolk, the circumstantial evidence for which is his burial in the parish church of Little Bradley on August 2, 1584. After all, Daye had been a prominent London businessman and landowner for nearly forty years. His burial in Suffolk, where his funeral monument was erected, is testimony to a longstanding connection with the region.1  Little more is known about his training as a printer. Some scholars believe that he may have apprenticed under Thomas Gibson, the circumstantial evidence for which is that Daye later used a printer’s device that belonged to Gibson. The iconography of this device is compatible with the sorts of devices that Daye regularly employed in his publications. In Gibson’s device a man is shown looking over a prone sleeper. The accompanying caption encourages the sleeper to “Arise, 
                                                        1  Oastler, op cit, 4-5.   
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for it is Day.” The theme of the device would have been entirely appropriate for Daye whether he had apprenticed under Gibson or not.2  Daye’s earliest printing ventures date from circa 1546, prior to his translation to the Stationer’s Company in 1550. It is unlikely that Daye, who was the only known member of his family in the printing trade, could have finished his apprenticeship by 1546. Andrew Pettegree suggests that Daye was most likely one of twenty men freed by redemption (by purchase) into the London Stringer’s Company, concomitantly gaining the valuable privilege of being a London free man. These facts would seem to indicate that Daye came from a prosperous family.3 By 1548 Daye was producing many books both under his own name and in collaboration with William Seres. In this collaboration it would seem that Daye was the printer, inasmuch as his name always appears first in the joint imprints and is usually in a larger type font, and Seres was a bookseller and financier of their projects. Also, in 1548 Daye was nearly imprisoned because of conservative objection to the Daye/Seres publication of a satiric poem entitled Jon Bon and the 
Mast Parson. Seres, on the other hand, was not troubled by the authorities at all. It 
                                                        2 Ibid, 6; Bryan P. Davis, “John Day (London: 1546? – 23 July 1584),” in Dictionary of Literary 
Biography, Volume 170: British Literary Booktrade, 1475-1700 (Washington D.C.: Gale Research, 1996), 79.  3 Andrew Pettegree, “Day (Daye), John (1521/2-1584), printer and bookseller,” in Oxford 
Dictionary of National Biography  (Oxford: Oxford University Press, 2004; online ed., Jan. 2008), 1.  
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would seem that the London aldermen felt that the printer was more culpable than the financier.4  By the accession of Edward VI, Daye and Seres were committed evangelicals. In the early years of the Edwardian regime they printed a large number of evangelical books and treatises in inexpensive formats, usually octavos, in support of religious reform. Many of their publications at this time addressed evangelical objections to the mass and the Eucharist, and were written by such staunchly anti-Catholic writers as John Calvin, Luke Shepherd, and Robert Crowley. They also published octavo editions of Tyndale’s New Testament and his commentary on Matthew. By 1549 Daye and Seres were publishing complete editions of the Bible in English in affordable octavo formats.5  Daye and Seres had different market conceptions and expectations. For his part, Daye produced inexpensive books in smaller formats. He also, however, produced expensive books in deluxe, large formats as well. Daye’s apparent goal was to penetrate as much of the market as he could, from poor to middling to extraordinarily wealthy. His concomitant goal undoubtedly was to evangelize as much of the reading public as was possible. Once he discovered that one of his publications was popular, he packaged it in a variety of formats to exploit both its commercial and its evangelical potential. Seres, by way of contrast, had with one 
                                                        4 Davis, op cit, 79, 80.  5 Ibid. 
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exception ceased printing larger formats after 1549. He seems to have been content to chase the less expensive popular market.  In 1549 and 1550 Daye and Seres published three of the wildly popular evangelical author Thomas Becon’s works in the inexpensive and modest octavo format: The castell of comforte (1549), The fortresse of the faythfull (1550 in two print runs), and The iewel of ioye (1550). When their partnership dissolved later in 1550 Daye continued on as Becon’s sole printer, being granted a patent covering all of Becon’s works in 1553. In the next thirty years Daye published Becon’s works in forty separate printings in a wide variety of inexpensive formats. In 1564 he published an elaborate, exquisite three-volume folio edition entitled The worckes of 
Thomas Becon. This work was a complete compendium of all of Becon’s works, published and unpublished, up to that time.6  In addition to Becon, Daye was also the printer for Hugh Latimer and John Ponet. In 1553 Daye was granted a patent for the printing of all of Ponet’s works, including his Little Catechism. By this time Daye was established as a reputable printer and a zealous evangelical. In the summer of 1553, with the death of Edward VI and the accession of Mary I, Daye’s fortunes were temporarily reversed. He was stripped of his patents and forced to seek work as a job printer in order to support his extraordinarily large family.7 
                                                        6 Ibid, 81.  7 Daye married twice. Each of his wives bore him thirteen children. See, Oastler, op cit, 5.  
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 Daye’s activities during the Marian reign are as shrouded in mystery as those of his original origins and his apprenticeship as a printer. Some have suggested that he may have joined the English exiles on the Continent for a period of time. Garrett, in her census of the exiles, states that there is no documentary evidence to support these assertions.8  A much better, though still entirely circumstantial, case can be made for his printing of subversive works under false names and imprints. The two false printers whose work has been attributed to Daye are Nicholas Dorcaster, allegedly printing in Wittenberg, and Michael Wood, allegedly printing in Rouen. The best case that can be made for Daye as the printer of the Dorcaster works lies in two works attributed to John Ponet, (aka Poynet), exiled bishop of Winchester, entitled The 
humble unfained confession of belefe of certain poor banished men and The confession 
of banished ministers.9  Frank Isaac made the case for Daye as Dorcaster in 1936 on the basis of the typographical similarities of the Dorcaster works with known Daye works.10 The connection makes good sense inasmuch as Daye had been Ponet’s printer, having held the patent for Ponet’s work during the Edwardian reign.11 Moreover, Daye was a zealous evangelical of unimpeachable bona fides. His 
                                                        8 Garrett, op cit, 142.  9 John Poynet, The humble and unfained confession of the belefe of certain poore banished men (Wittonburge: N. Dorcaster [i.e. London, John Day], 1554) (STC 5630).  10 Frank Isaac, English Printers’ Types of the Sixteenth Century (Oxford: H. Milford, 1936), 47.  11 Davis, op cit, 81.  
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candidacy may be circumstantial, but in four hundred years no better candidate has arisen.  The case for the attribution of the Michael Woods imprint with John Daye, while still stronger, is still circumstantial. Leslie Fairfield has examined the typographical similarities between Wood’s works with Daye’s known works, and has concluded that the typographical similarities point convincingly in Daye’s direction. Fairfield then offers a piece of corroborating evidence from John Foxe’s 
Actes and Monuments, where Foxe says that William Cooke claimed that he had been imprisoned for encouraging “this oure printer” to produce an English translation of bishop Stephen Gardiner’s Henrician tract De vera obediencia. For Foxe “oure printer” was obviously John Daye.12  Daye certainly had motive enough to embarrass Gardiner, who wrote the work advocating royal supremacy over papal supremacy during Henry’s reign. While that position was orthodox during the Henrician and Edwardian reigns, it was heretical in the Marian reign. Gardiner undoubtedly hoped that his former position would not be given a fresh restating, in accessible English, now that he had not only been restored to the bishopric of Winchester, after a period of deprivation, but had also been made Mary’s Lord Chancellor, her most powerful secular counselor. Gardiner’s two positions were burrs in Daye’s saddle. Gardiner had preceded Ponet as bishop of Winchester. Now that Ponet, Daye’s associate, had been deprived and                                                         12 Leslie P. Fairfield, “The Mysterious Press of ‘Michael Wood,’ The Library, s5-XXXII (3): 220-223.  
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was in exile, he was also his successor. And it was Gardiner, as Lord Chancellor, who deprived Daye of the royal patents he had been granted in Edward’s reign.13  There is additional circumstantial evidence. Daye was imprisoned in the Tower from October of 1554 until late winter or spring of 1555. He had been sent there with three others, a servant, a priest, and another printer, for printing “noythy bokes” (naughty books).14 If none of the falsely imprinted books from 1554 can be attributed to Daye, then Daye printed no books in 1554, and his imprisonment makes no sense.15  In the final analysis, it doesn’t really matter whether or not Daye printed the falsely imprinted books. His contemporaries perceived him as a committed evangelical who printed many evangelical titles clandestinely during Edward’s reign. They believed him to be the committed evangelical who printed the falsely imprinted books. Most importantly, Daye was known to have suffered for his convictions in having been deprived of his patents and by being sent to the tower. His suffering aligned him with the Marian martyrs and exiles. All of this will become important when we turn to examine the confessional and spiritual inclusivity of his first book of private prayer published in 1569. We will see that when push came to shove, “oure printer,” the committed evangelical who was in the vanguard of the 
                                                        13 Davis, op cit, 83.  14 Oastler, op cit, 10.  15 Davis, op cit.  
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evangelical movement in England, opted for the queen and her more tolerant and irenical Settlement.  Daye was restored to prominence almost immediately after the accession of Elizabeth I. In November of 1559 Daye was granted an exclusive license for seven years for the printing of any books at his own expense, provided that he did not interfere with patents previously granted, or print anything in derogation of the Holy Scriptures or the law. The license had a marvelous ambiguity to it. All Daye really needed to do to stake a claim to the rights of a title for seven years was to substantially set the work in type or print it. He could then finish it at his leisure.16 Daye’s greatest coup was to secure the rights to Sternholde and Hopkins metrical psalms. In 1560 he printed 87 of the 151 psalms in The psalms of Dauid in Englishe 
metre by T. Sternholde and others. This was a substantial enough investment and undertaking to give him control over the whole work. When the original licensed expired, Daye in 1567 was granted a more specific license allowing him exclusive rights over the metrical psalter, the A.B.C., and the little catechism for a ten-year period.17 He was a rich man on the strength of these works alone.18  The project that Daye is most famous for is his financing and printing of Foxe’s Acts and Monuments. This work initially fit under the 1559 license of books that were type set or printed at Daye’s own expense. Later, more elaborate editions                                                         16 Ibid, 85.  17 Ibid.  18 Pettegree, op cit., 2-3.  
  
365 
fit under the 1569 license which also gave Daye control over works compiled or translated by any learned man as Daye has printed or shall print at his own expense.19  Acts and Monuments was a massive undertaking. The 1563 volume contained more than eighteen hundred folio pages. Later editions in 1570, 1576, and 1583 were more elaborate and contained over two thousand folio pages. According to C.L. Oastler, “A press could handle a perfected sheet a day; so, if work was constantly in hand, and providing that compositors kept up with this rate, two presses might produce a book of two thousand pages within a year. The cost of running the presses over this period, inclusive of wages, etc., would be in the region of  £500. Paper for an edition of 1,000 would cost another £350.”20 Oastler estimates that the book would make a substantial profit if it sold for 24s per copy.21 Davis reports that Daye received a payment of £6 13s. 4d. for a single copy of the work.22  Daye’s capital investment and hard work paid off handsomely. The 1570 edition of Acts and Monuments was completed in time for the meeting of the English bishops in convocation that year. The bishops concluded that the text was appropriate reading for the laity and should be made available to those who could not afford it. They ordered that the book should be chained in every English                                                         19 Davis, op cit.  20 Oastler, op cit, 28.  21 Ibid.  22 Davis, op cit, 86.  
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cathedral, and be made available for the public in the homes of bishops and other church officials.23  On February 25, 1570 Pope Pius V issued Regnans in excelsis, the papal bull excommunicating Elizabeth and declaring her to be a heretic and the “pretended Queen of England and the servant of crime.” It further declared that her subjects were released from obeying her; and, if they did so, it was under pain of excommunication. The bull also went on to state that the queen’s intransigent refusal to so much as permit papal nuncios to cross over into England to seek her conversion and cure left the church no choice but to “take up against her the weapons of justice.”24 Regnans in excelsis put traditional English Christians inclined toward Catholicism in an untenable spot. To obey the queen was an excommunicable offense. To obey the pope was a treasonable offense.  In the summer and fall of 1570 the Crown issued two proclamations asserting its royal prerogatives. The first, issued on July 1, 1570 and entitled “Ordering Arrest for Circulating Seditious Books and Bulls,” declared the offending materials to be slanderous and traitorous, and commanded the arrest of any author, writer, counselor, or conveyor of the same, to be tried “with such severity as their deserts shall require.”25 
                                                        23 Ibid, 87.   24 Papal Encyclicals Online,www.papalencyclicals.net/Pius05/p5regnans.htm  25 Hughes and Larkin, (Vol. II), op cit, 341-343.  
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 The second proclamation, issued on November 14, 1570 and entitled “Ordering Discovery of Persons Bringing in Seditious Books and Writings,” upped the ante. This proclamation was aimed at “fugitives and rebels” and “their adherents secretly remaining or repairing into the realm and wandering in corners” with the “intent to break the common peace…and to procure more partners with them in their treasons and rebellions.” The fugitives and rebels were further described as “secret persuaders of disobedience and breaking of laws,” and “sowers and stirrers of sedition.” The proclamation made the writing, importation, reception, possession or concealment of the offending materials a capital offense. Abettors and maintainers were as culpable as principals. The simplicity, rudeness or ignorance of the participant was in no way a defense or a mitigating factor.26  John Daye came to the queen’s aid in 1570 with the publication of a number of treatises by Thomas Norton (c.1532-1584). Norton, a moderate but committed evangelical, was the translator and author of many religious texts, beginning in the reign of Edward VI. He was also married to Thomas Cranmer’s daughter, Margaret. From 1563 on he practiced law, and was standing counsel for the Stationer’s Company.27 Three of Norton’s 1570 treatises in support of the queen were: A bull 
                                                        26 Ibid, 347-348.  27Marie Axton, “Norton, Thomas (1530x32-1584), lawyer and writer,” Oxford Dictionary of 
National Biography (Oxford: Oxford University Press, 2004; online edn., Jan 2008), 1-5.  
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graunted by the Pope (STC 18677.5); An addition declaratory to the bulles (STC 18678a); and, A disclosing of the great Bull (STC 18679).28  From the foregoing it is clear that John Daye was a committed evangelical who worked hard to advance the evangelical cause by printing devotional and hagiographical works, often at his own expense, written by such luminary evangelical martyrs and exiles as Thomas Becon, John Foxe, and Hugh Latimer, to name three. It is also clear that he stood hard by the queen in the wake of Regnans in 
excelsis, by publishing three treatises in opposition to the bull by Thomas Norton. Upon examination of the three treatises, it would seem that they were undertaken by Norton and Daye on their own initiative, and probably at Daye’s expense. In the section that follows, it will be shown that Daye tried to advance the spiritual agenda of the Elizabethan Settlement by the publication of a 1569 prayer book attributed to his son, Richard Daye (b.1552).  
Christian prayers and meditations (1569)29  Christian prayers and meditations is a 344-page quarto volume in block print, mostly English type. The names of biblical characters sometimes appear in Roman type. Long known as Queen Elizabeth’s prayer book in large part due to the 
                                                        28 Davis, op. cit., 87.  29 Richard Daye, Christian prayers and meditations in English, French, Italian, Spanish, Greeke, 
and Latine (London: John Daye, 1569) (STC 6428).  
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presence of the royal arms on the verso of the title page and on the last recto,30 and the woodcut of the queen kneeling at her private devotions before her altar in the frontispiece. That the queen approved of the publication is indisputable, as it would have been impossible, and not merely impudent, to publish the royal arms and royal likeness without her prior approval and consent.31 There is, however, a much better reason for seeing Daye’s compilation as the Queen’s prayer book; viz., it contains a balance of traditional and evangelical prayers and meditations that advance Elizabeth’s larger aims of spiritual inclusivity. Among those prayers and meditations are the Bradford translations of Vives, the Bradford meditations, the Lydley prayers, together with the seven penitential psalms, and prayers written by Elizabeth herself. You cannot do a finer job of advancing the queen’s agenda than by publishing her own material.  There have been conflicting opinions as to the purpose of the book’s lavish ornamentation. Ian Green has suggested that Daye’s production of a hybrid cross between an old-fashioned primer and an evangelical devotional manual was a cynical attempt to assure profitability.32 Another view is that Daye intended his work to be “a Tudor Protestant substitute for the illuminated Books of Hours that 
                                                        30 Samuel C. Chew, “Iconography of ‘A Book of Christian Prayers’ (1578) Illustrated,” Huntington Library Quarterly, Vol. 8, No. 3, (May 1945), 293-4.  31Marcus, et al, op cit, 143-4, N. 1. In 1563 the queen issued a draft proclamation entitled “Prohibiting Portraits of the Queen.” See, Hughes and Larkin, Vol 2, op cit, 240-241.  32 Green, op cit, 18.  
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had been so popular as an aid to lay piety in England under Catholicism.”33  Once again, though, there is a more nuanced view, which is that the ornamentation itself, like the prayers, advanced the queen’s larger aims of spiritual inclusivity.   On the left and right borders of the 1569 Daye prayer book there are a series of episodes from the Life of Christ that repeat, with slight variation, seven times. There is one scene in the center of each lateral border, above and below which are two other scenes, usually Old Testament prefigurations of the center scene. At the bottom of each page are half-length prophets accompanied by scriptural pericopes. The inner margins and the tops are filled with sundry architectural, floral, arabesque, and macabre ornaments.34  The first series of episodes has thirty-eight scenes, thirty-three of which are taken from the canonical Gospels. The five extra-Canonical scenes are: the Birth of the Virgin; the Marriage of the Virgin; the Fall of the Idols of Egypt; and, two Pietàs.35 The content of the canonical scenes would have been acceptable to traditionalists and most moderate evangelicals, Elizabeth’s target audience. The extra-canonical scenes would have been embraced by traditionalists, and rejected by most evangelicals as superstitious. This slight iconographical nod to the traditional Christians by a committed evangelical printer shows his willingness to embrace and promote the queen’s spiritual program. Indeed, Daye was so                                                         33 Marcus, et al, op cit.  34 Chew, op cit, 295.  35 Ibid, 295-296.  
  
371 
thoroughly the queen’s man that some hotter evangelicals accused him of being her lackey.36  Turning our attention to the prayers themselves, the first section of the 
Christian prayers and meditations follows closely upon Bull’s Christian prayers and 
holy meditations. According to Helen White, the Daye prayer book covers the layman’s devotional life with more economy and efficiency that the Bull prayer book. Daye has excised duplicate prayers, and omitted some topics and categories of prayers. White noted further that the general habit in the Elizabethan devotional field was to expand, as Bull did with the litany he took from the Queen’s Primer, rather than to cut, as Daye did with the materials he took over from Bull, Lidley, and the Queen’s Primer.37  The Daye 1568 prayer book can be divided into five fairly discreet sections of prayers and meditations. The first discrete section of prayers and meditations in Daye’s book contains nine prayers, seven occasions to meditate, and one cogitation taken from Bull’s presentation of John Bradford’s translations of Vives’ prayers and meditations. Daye took exactly half of the material used by Bull. The material that he excised included the following nine prayers: a duplicate prayer to be said upon arising; a prayer to be said while dressing; a prayer upon leaving home; a prayer upon embarking on a journey; a duplicate prayer for a journey; a prayer before                                                         36 Green, op cit., 23, citing William Calderwood, “The Elizabethan Protestant Press: A Study of the Printing and Publishing of Protestant Religious Literature in English, Excluding Bibles and Liturgies, 1558-1603,” (Unpublished PhD Thesis: London, 1977), 203-205.  37 White (1951), op cit, 189. 
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meals; a prayer in the mealtime; a prayer after meals; and, a prayer upon returning home. He also omitted seven short occasions to meditate and “cogitations for about the mid-day time.”  The material that Daye took over from Bull follows Bull’s wording almost exactly, with an occasional cosmetic change. The pattern, with only two exceptions, which also appear in Bull, is a prayer, followed by a pericope from Scripture, followed by an occasion to meditate.  The third prayer in the series, entitled “When you arise, pray” is typical and provides a good illustration of the sequence: Our first parents cast them selves from a most excellent, high and honorable estate, in to shame and misery, and in to the deepe sea of all wickednesse and mischiefe: but (O Christ) thou puttyng forth thy hande, didst rayse them up agayne. Even so we, except we be raysed up by thee, shall lye still for euer. O good Christ, our most gracious redeemer, as thou doost mercifully rayse up now this my body, euen so I beseeche thee rayse up my mynde and harte to the true knowledge and loue of thee, that my conversation may be   
If you be risen with Christ, thinke upon those thinges that be above. Colossians 3.  Occasions to meditate:  Thinke how foule the fall of Adam was by reason of sinne: and so of every one of us from the height of gods grace. Againe, thinke uppon the inestimable benefite of Christ, by whose helpe we daily arise agayne from our fallynges. (sig. a iiii r-b i r).  Alice Tobriner has opined that Bradford’s translations of Vives’ prayers permitted  
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honest evangelicals to pray in Catholic language.38 This only tells half of the story, however. The content and language of the prayer, the pericope from Scripture, and the occasion to meditate, are as compatible with evangelical commitments and concerns as they are with traditional commitments and concerns; and, therefore, they also permit honest traditionalists to pray in evangelical language as well.  Varying numbers of Vives’ prayers touching upon everyday life had been circulating in England in English and Latin books of devotion since the Henrician reign, but never in the numbers put forth by Bradford, Bull, and Daye. Seven of Vives’ prayers were included in the so-called King’s Primer (1545).39 The included prayers were: For truth in God; Against worldly carefulness; Against envy; Against pride; Against the devil; Against anger; and, For the desire of the life to come.40 Thomas Becon included one Vives prayer in his Pomaunder of prayer,41 and several Latin publications also included prayers by Vives, including two books of private prayer put forth by royal authority during the reign Queen Elizabeth.42  In a footnote Tobriner goes on to say that the 1569 Daye prayer book contained seventy-five prayers, forty-five of which are anonymous translations of 
                                                        38  Tobriner (1975), op cit, 505.  39 The Primer, set Foorth by the Kynges Maiestie and His Clergie (London: Richard Grafton, 1545) (STC 16034).   40 Tobriner, (1975) op cit, 509, n. 14.  41 Ibid. Thomas Becon, The pomaunder of prayer (London: John Daye, 1558) (STC 1744).  42 Orarium (London: William Seres, 1560) (STC 16089); Preces Privatae (London: William Seres, 1564) (STC 20378).  
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Vive’s prayers. It seems that she must have confused the 1569 book with the 1578 revision. The 1578 book contains many more prayers attributed to Vives than does the 1569 book, though not as many as forty-five. The actual number is probably in the mid-thirties. The point I think she was trying to make is that the Vives prayers continued to have traction with Christians of all spiritual identities more than thirty years after their first appearance in Henry’s primer, and twenty years after Elizabeth’s accession. Because these prayers were relevant to all people at all times and in all places, they were ecumenical in nature and effectively bridged the confessional and spiritual divide between evangelicals and traditionalists. According to Horton Davies, the reason that the Vives prayers crossed the “vast religious divide of the sixteenth century” “lay in the informality and naturalness of the prayers, their intensely personal character, and their practicality being so directly related to the every day experience of every man.”43  The second discrete group of prayers and meditations in the 1569 Daye prayer book consists of additional material found in the Bull prayer book. It begins with one of the Lydley prayers, followed by a prayer of unknown provenance. Then follow nine meditations by John Bradford, including the meditation upon the passion of our Savior Jesus Christ that we examined in connection with the Bull prayer book. After the meditations there are three more prayers of unknown provenance, followed by three Lydley prayers, a prayer attributed to, though not                                                         43 Horton Davies, Worship and Theology in England: From Cranmer to Baxter and Fox, 1534-
1690  (Grand Rapids, MI: William B. Eerdman’s Publishing Company, 1996), Part I, 428. 
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written by, John Bradford, and two additional Lydley prayers. Some of these prayers are certainly more evangelical in their outlook and concerns than the Vives prayers. They are not, however, specifically anti-Catholic. Neither are they necessarily incompatible with the needs and concerns of traditional Christians.  The prayer attributed to, though not written by John Bradford, appears in both Bull and Daye (1568) under the title “A prayer for the afflicted and persecuted under the tyranny of the Antichrist.” According Aubrey Townsend, the Parker Society editor of Bradford’s writings, the prayer was first printed at the end of Hall’s 1562 edition of Godly Meditations of Bradford on the reverse of a table of “faults escaped in the printing.”44 It has followed that work ever since. Townsend goes on to say that the prayer was likely composed in 1562, years after Bradford’s execution “when aid was afforded by England to the French Protestants against the Guisian faction.”45 Its original title had been “A Prayer for the Faithful Afflicted in France, for the Gospel.”46 Its original purpose was to align English evangelicals in solidarity with French evangelicals.   We cannot be certain of Bull’s source for this prayer. Significant language, however, has been added to the beginning of the prayer as printed in the Bull and Daye (1568) prayer books. The original prayer began “O merciful Father, who never dost forsake such as put their trust in thee, stretch forth thy mighty arm to the                                                         44 Townsend, op cit, 571.  45 Ibid.   46 Ibid.  
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defense of our brethren and neighbors in France, who in their extreme necessity cry for comfort unto thee.”47 The prayer in Bull and Daye (1568) reads as follows: O mercifull father, who never dost forsake such as put their trust in thee: stretch forth thy mighty arme to the defence of our brethren, by the rage of enemies persecuted and greuously tormented in sundry places for the true profession of thy holy Gospell, who in their extreme necessity cry for comfort unto thee. Let not thy long suffering, O Lorde, be an occasion eyther to encrease the tyranny of thy enemies, or discourage thy children, but with speed, O Lorde, consider their great miseries and afflictions.48  The original prayer was offered on behalf of a specific community suffering under particular set of circumstances. The version printed in the Bull/Daye (1568) prayer books has been universalized, making it applicable to any beleaguered evangelical community, suffering in any place, at any time, under any tyrant, secular or religious.   The third and fourth discrete sections of the Daye (1568) prayer book contain more traditional material. The third section begins with a prayer written by Elizabeth entitled “A prayer for wisdom to govern the realm.” The queen’s prayer is followed by a series of nineteen prayers taken out of the psalms. Included within this group of psalm prayers are the traditional Seven Penitential Psalms, standard fare in many primers, including the Henrician primer of 1545 and the Elizabethan primer of 1559, together with a psalm prayer authored by Elizabeth. The fourth section contains the litany and a number of prayers, one of which is an expansion of a psalm collage written by Katherine Parr. 
                                                        47 Ibid, 571-572.  48 See, Daye (1568), op cit, (sig. oii r-v). 
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  “A prayer for wisdom to governe the Realme” is the English translation of a Latin prayer entitled “Precatio pro Sapienta, Ad Regni Administrationem.” It is one of seven Latin prayers written by the queen and published in a small volume, written entirely in Latin, that also contained her commonplace book and a list of civil and ecclesiastical offices of the realm.49 White thought that this was one of the most interesting prayers of the period because its unidentified author placed it on Elizabeth’s lips and alluded to Solomon’s prayer for wisdom to rule well, a staple of “all of the primers and prayer books of the time.”50  She concluded that Elizabeth, not known for her patience, would find the prayer’s overdone humility to be abhorrent.51 For our purposes the prayer is all the more interesting because the wueen authored it.  The prayer begins “Almightie God, king of all kings, Lorde of heaven and earth, by whose ordinance Princes have gouernance of mortal men” (sig pii v). Elizabeth then acknowledges that the great Solomon felt himself unable to rule his kingdom without God’s help, so “how much lesse shall I thy handmaide, being by kinde a weake woman, have sufficient abilitie to rule these thy kingdomes of England and Ireland…unlesse thou (O most merciful father) as thou hast of thine own liberalitie, without my deserving and against the expectation of many, geuen 
                                                        49 Elizabeth I, Precationes priuate. Regiae E.R. (London: T. Purfoot, 1563) (STC 7576.7). The prayers appear on sigs. Aii r – Fi r. See also, Marcus, et al, op cit., 135, n. 1.  50 White, (1951), op cit., 214.  51 Ibid, 215.  
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me a kingdome and made me to reigne” (sig piii r). There were many who believed that a woman was unfit to be sovereign on formal grounds.52 Elizabeth is anticipating their objections and establishing her qualifications. As the sovereign she every bit the earthly prince (“terrae domine”) though she be female. In fact, if you read across the Elizabethan corpus, prince is one of her favorite terms for her in her role as sovereign. In another prayer from this collection, for example, Elizabeth prays “Almighty, eternal God…who hast constituted me prince of Thy people and by Thy mercy alone hast made me sit on the throne of my father.”53 More importantly, Elizabeth consistently recognizes and confesses that she did not come to the throne of her own accord and volition. She was given the kingdom and the scepter by God to rule England and Ireland on his behalf. God placed her on the throne. As God’s “handmaid,”54 she is accountable only to God for her administration.   This prayer is printed virtually at the center of the Daye 1569 book, immediately after four prayers of an evangelical bend, and immediately before a series of traditional psalms and psalm prayers. Among these psalms and psalm prayers are the Seven Psalms, also known as the Penitential Psalms. The Seven Psalms appear in the Queen’s Primer immediately after the service of compline and lead into the litany (sigs. Hii v – kii r). Daye’s psalms and psalm prayers also lead into the litany.                                                          52 See, for example Knox, op cit, (1558).  53 Marcus, et al, op cit, 138.  54 Elizabeth consistently refers to herself as God’s handmaid, or “ancilla” in the Latin. 
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 Daye has taken over a large section of traditional material from the Queen’s 
Primer in both form and substance. By placing the queen’s “”Prayer for wisdom to governe the Realme” at the head of these materials he consciously assists the queen in establishing her God given credentials to rule. By including the Seven Psalms and the Litany from the queen’s official primer he is tacitly signaling that he is also following her lead in devotional and spiritual matters, helping her to establish her credentials as Governor of the Church of England.  As for the Seven Psalms, both the Primer and Daye use the Latin incipit for the title and provide the number of the Psalm in Roman numerals. The primer follows the Vulgate numbering. The Daye prayer book does not. In the Primer there is a single sentence illumination before each psalm. For example, before the first psalm, Psalm 6, entitled “Domine ne in furore,” the primer provides the following illumination: “A fervent prayer of the sinner, desiring to be cured, and his enemies to be vanquished” (sig. hii v). Daye offers a more expansive illumination for each psalm. His illumination for the same psalm reads: When Dauid by his sinnes had prouoked Gods wrath, and now felte not onely his hand against him, but also conceyued the horrors of death everlasting, he desireth forgeuenes bewailing that if God tooke him away in his indignation, he should lacke occasion to prayse him as he was wont to do whiles he was among men. Then soddenly feeling Gods mercy, he sharply rebuketh his enemies which reioyced in his affliction. (sig. Ai r)   Similarly, before the second psalm, Psalm 32, entitled “Beati quorum,” the primer provides the following illumination: “How the penitent person should bewail his sins, pray unto God, and reioice in him” (sig. hiii v). Daye’s more expansive 
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illumination reads: “Dauid punished with greuous sicknes for his sinnes, counteth them blessed to whome God doth not impute their transgressions. And after that he confessed his sinnes and obtained pardon, he exhorteth the wicked men to liue godly, and the good to reioyce” (sig. Aiii r).   In both of these instances Daye is adding a little more evangelical flavoring to the material he found in the Queen’s Primer. In so doing he is essentially following the three-fold movement of the Book of Common Prayer of sin, forgiveness, thanksgiving.55  In the spirituality of the Prayer Book, sin means sin that is openly and unambiguously acknowledged and confessed, not to a priest for sacramental absolution, but to God for his unmediated pardon. That is the thrust of David “confessed his sins and obtained pardon.” After obtaining God’s pardon, the good rejoice.  Daye’s presentation of the Penitential Psalms differs from the primer in two other respects. In the primer the Gloria Patria follows each psalm. Daye omits the Gloria Patria. Secondly, each psalm in Daye is followed by one or more prayers based upon the psalm. Most of these prayers follow the tri-fold movement of the Book of Common Prayer (1559).56 Some of them contain allusions to the language of the prayer book. One example occurs in “A prayer taken out of the XXXII Psalm.” In 
                                                        55 This material is set out in greater detail in the section on Anne Wheathill, below. Wheathill, as will be seen, has many borrowings from the Book of Common Prayer (1559).  56 The booke of common praire, and administracion of the Sacramentes, and other rites and 
ceremonies in the Church of England  (London: in officina, Richardi Iugge and Iohanis Cawood, 1559) (STC 16293.3).  
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this prayer the author freely recasts language from the bidding prayer to confession in the service of Morning Prayer. “For we feele that thy hand waxeth heavy upon thy church, wherefore we haue thought it best for us not to cloke our sinnes, but to 
confesse them openly before thee, and distrust thee not, that thou of thy great 
goodness wilt forth with pardon and forgeue us our offenses” (sig. Aiv v). The bidding prayer contains the following language: Dearely beloued brethren, the Scripture moueth us in sundry places to acknowledge and confesse oure manyfolde synnes and wickednesse, and that we should not dissemble nor cloke them before the face of almyghtye God oure heavenly father, but confesse them with an humble, lowely, penitent, and obedient heart: to thende that we may obteyne forgeuenesse of the same by his infinite goodness and mercie. (sig, Ai v)   The litanies in the Bull, Daye, and Lydley prayers are modeled on the litany in Elizabeth’s official primer.57 As is their editorial custom, Bull adds some additional collects at the end of the litany, while Daye excises some of the collects at the end of the litany. The Bull and Daye litanies otherwise follow the Queen’s Primer nearly word for word.  The Queen’s Primer is heavily reliant upon the 1545 Henrician primer. There are, however, a few subtle, but important, theological differences between the two works. Elizabeth’s calendar, for example, has many fewer saints’ days and feast days, especially Marian feast days. The only Marian feast days in the Elizabethan calendar are The Purification of Mary in February, and the Annunciation of our lady in                                                         57 The primer set furth at large, with many godly and deuoute prayers (London: Wyllyam Seres, 1559) (STC 16087).  
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March.58 In addition to these two Marian feast days, the Henrician primer also included The Visitation of Mary in May, Anne the mother of Mary in July, The 
Assumption of our Lady in August, the Nativity of Mary in September, and the 
Conception of Mary in December. (sig ii r – vii r)  Elizabeth made two other changes of note. In the litany proper she excised the versicles and responses to Mary, the patriarchs, prophets, apostles, martyrs, confessors, virgins, and all the blessed company of heaven found in the Henrician primer. She also excised the anti-papal rhetoric from one of Henry’s versicles. The versicle in Henry’s primer reads: “From all sedition and privy conspiracy, from the tyranny of the bishop of Rome, and all his abominable enormities, from all false doctrine and heresy, from all hardness of heart and contempt of thy word and commandment” (sig. Liii r). Elizabeth’s version reads: “From all sedicion, and privie conspiracy, from all false doctrine and heresie, from hardness of harte and contempt of thy woorde and commaundment” (sig, Kiii r). Daye and Bull both kept the Elizabethan language rather than reinserting the polemical Henrician language.   The fifth and final discrete section of the Daye prayer book of 1568 contains the foreign language prayers composed, with one possible exception, by Elizabeth herself. This series of prayers begins with six prayers and other materials in French, four prayers and versicles in Italian, three prayers and versicles in Spanish, three 
                                                        58 The calendar and other front material are missing from the primer accessible on Early English Books Online. See, however, Clay, op cit, 3-9.  
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prayers in Latin, and three prayers in Greek.59 There is one French poem that is probably not of Elizabeth’s composition. Although it tracks the important events in the queen’s life, it is evidently written in a more mellifluent and polished style than Elizabeth’s known French works are.60  The first Greek prayer is the only prayer in the series that is not written in the first person, leading some to wonder whether it is the queen’s work.61 The prayer is entitled “The Prayer of the Subjects on Behalf of the Queen.” There is some strong circumstantial evidence in favor of royal authorship. First, earlier we saw that Katherine Parr had written a prayer placed on the lips of others for Henry’s siege of Boulogne. That prayer was entitled “A prayer for men to say entering battle,” and was printed in the queen consort’s Prayers or Meditations. As Elizabeth was at court with the queen during this time, the Parr prayer may have provided her with a precedent and prototype for writing prayers for others to say.62 Secondly, as we argued earlier, Elizabeth felt called upon to assert and defend her reign as a female monarch against those who thought of it as anathema. In that respect, this prayer is very much aligned with the prayer entitled “A prayer for wisdom to rule the realm,” discussed above. In the instant prayer, the subject pray that Elizabeth would “teach us…remembering always that sovereign rule is not                                                         59 The prayers are all available in English translation in Marcus, et al, op cit,143-163.  60 Ibid, 151, n. 8.  61 Ibid, 161, n.12.  62 Ibid.  
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hers, but that the governance of the whole kingdom has been given to her as heir to the kingdom, or rather as servant, by Thee as sovereign.”63 Once again, Elizabeth’s appeal and argument is that God, as the ultimate sovereign, has, in divine freedom, chosen and appointed Elizabeth to rule on his behalf. It is essentially the same argument she advanced in the earlier prayer. Last, but not least, the prayer seems to give voice to the concerns that Elizabeth would have her subjects embrace and offer in prayer for their sovereign. Her subjects pray: “Grant at the same time to us who are her subjects, mindful that she holds power from Thee, that we may be subjects not only in outward servitude, but in the inward service of our hearts, and may receive all her commands with zeal and humility.”64 Earlier we saw how Elizabeth truly had a love affair with England and her subjects. In this prayer she is hoping that her subjects would not simply accept her as their monarch. She is hoping that they, through prayer, would come to love queen and country, as the queen loved them.  In reading all of Elizabeth’s prayers written after her accession one gets the impression that she brings the nation she loves into prayer with her. In the third French prayer she prays: “O Lord: that having received me into Thy Church among the number of Thy children, thou hast raised me up and chosen me…for the government and preservation of Thy people.”65 In the fourth French prayer she asks                                                         63 Ibid.  64 Ibid.  65 Ibid, 145. 
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God for the grace to be “a true nourisher and nurse of Thy people.”66 In the fourth Italian prayer she prays: “May the people be faithful and governable, so that I and all my flock, living in quietness and peace, may have the occasion to serve Thy majesty.”67 Finally, in the first Latin prayer, entitled “The Queen’s Prayer” Elizabeth prays: Preserve the realm, protect religion, defend Thy cause, thy queen, and  Thy and my people. Let enemies who want war with Thee be scattered; let those who adore idols be ashamed and convert. Let us not be the spoil of peoples who do not acknowledge Thee and invoke Thy name. Confirm, O God, the work that Thou hast begun, breathe The ruling Spirit into Thy maidservant and Thy little flock, that we may join pure religion with purity of living, that we may bring forth grapes and no wild grapes, fruits worthy of repentance and of the Gospel.68  As argued earlier, Elizabeth sees herself as more than a queen to her subjects. She is a nourisher and a nurse to them. Nurse, it should be noted, not in the sense of a twenty-first century medical professional, but rather as a wet-nurse, providing comfort and nourishment to her wards. As God’s maidservant, she is also the maidservant to his little flock.  
                                                                                                                                                                      66 Ibid, 149.  67 Ibid, 154.  68 Ibid, 158.  
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A Booke of Christian Prayers (1578) 
 Richard Daye’s A booke of Christian prayers (1578) was the last of four books of private prayer put forth by royal authority during the reign of Elizabeth I.69 While the 1578 prayer book retained some of the material that appeared in the 1569 prayer book, it underwent so many changes in content that it is truly a new creation rather than a second edition. In spite of the changes, the 1578 prayer book retained the 1569 prayer book’s irenic spirit of ecumenicity.  Beginning with the iconography, the title page and the frontispiece of the 1578 prayer book is identical with that of the earlier volume. The title page has David’s father, Jesse, at the bottom of the page with a tree springing from him. The kings of Israel, beginning with David and Solomon appear on the branches on the left and right hand margins. At the top of the page an unrealistically large baby Jesus is sitting in his mother’s lap. There is a halo above Jesus’ head, but not above Mary’s. The frontispiece still depicts Queen Elizabeth at her devotions. Her hands are clasped in prayer, and a Bible or prayer book is open before her.   After the frontispiece there is a ten-page exhortation to prayer that is new to the 1578 book. The exhortation is a collage psalm that contains over 130 citations to scripture, and is signed “R.D.” Most of its ornamentation is floral in nature.  The ornamentation of the prayer book proper begins immediately after the exhortation to prayer. For the first eighty or so pages the left and right hand borders 
                                                        69 Clay, op cit, 429ff.  
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display a series of episodes that, with one exception (a scene from Hosea 10:3), come from the life of Christ. Including the Hosea scene, there are thirty-seven episodes that repeat twice without variation. Whereas the 1569 prayer book had five non-scriptural episodes (birth of the Virgin; marriage of the Virgin; the fall of the Idols of Egypt; and two Pieta scenes), the 1578 prayer book has but one (the birth of the Virgin).  For about two-thirds of the prayer book the inner margins and the tops are filled with sundry architectural, floral, arabesque, and macabre ornaments, as was seen in the 1569 prayer book. Likewise the bottoms of the pages for this section of the prayer book contain half-length prophets accompanied by scriptural pericopes. In the 1578 prayer book, the prophet series is interrupted four times: twice for a series of four half-length church panels and twice for a series of six half-length scenes from Matthew’s Gospel. None of these scenes appear in the 1569 prayer book.  The church panels depict a baptism, an evangelical style communion table and service, men and women reading the Bible in church, and children being taught in church by the minister (sigs Mi r-v, Ni r, Nii r; and, Ri v, Rii r, Si v, Sii v). Each panel has a corresponding outside border. For the two baptism panels the border depicts a woman with an open book and her foot on a supine man’s abdomen. The man, who appears unconscious or dead, is wearing a crown of a sort and may well be intended to be the pope. The quote at the top of the border reads: “Knowledge of God in Christ Jesus is life” (sigs Mi r, Ri v).  
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 For the two communion panels the border depicts a woman wearing a crown with a halo like aura about her head. In her hands she holds a heart-shaped object somewhat reminiscent of that which appears on claddagh rings. At her feet are traditional Catholic liturgical and devotional paraphernalia, including an aspergillum, a crozier, a chalice and host, a candlestick, and a pair of rosary beads. Inasmuch as the bottom panel has Tudor roses and portcullis gates (sig Mi v), both known to be Tudor iconography, it would appear that the woman is intended to be Elizabeth. The quote at the top of the border reads: “Love of God is in Spirite, and truth.” The quote at the bottom of the border reads: “Idolatry is Spirituall adultery” (sigs Mi v, Rii r). Daye’s clear message here is that Elizabeth’s settlement, her communion service, and by extension her Book of Common Prayer (1559), have triumphed decisively over idolatry.  For the two panels that depict men and women reading the Bible in church the border depicts a woman breastfeeding an infant. Two naked young boys are hugging her thighs. The woman and the boy to her right are standing upon the supine man who appeared in the baptism panel border. The quote at the top of the border reads: “Loue nourisheth with ioy.” The quote at the bottom of the border reads: “Herod murthereth infants’ (sigs Ni r, Si v).  For the two panels that depict children being taught in church by the minister the border depicts a woman with an open book standing upon a prone man who is either unconscious or dead. He is not the same man as the one depicted in either the baptism border or the Bible reading border. The quote at the top of the 
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border reads: “Wisedome is better than gold.” The quote at the bottom of the border reads: “Sarandapalus an imprudent king” (sigs Nii r, Sii r). The legendary Sarandapalus was a morally dissolute king of Assyria who died in a festival of destruction, taking his eunuchs and concubines with him, rather than submitting to his enemies upon his defeat at Ninevah. The moral would seem to be that wisdom conquers moral dissolution.  The Mathean panels depict the feeding of the hungry, the giving drink to the thirsty, the giving of lodging to a stranger, the clothing of naked children, the visitation of the sick, and the visitation of prisoners (sigs Oiiii r-v, Pi r-v, Pii r-v; and, Tiiii v, Vi r-v, Vii r-v, Viii r). Each of these panels also has a corresponding outside border containing two vertical half-panels. Each half-panel has its own scene and its own biblical quotation. For the panel depicting the feeding of the hungry, the top half-panel features the same minister who was teaching the children in church. On this occasion, however, he appears to be administering communion in the form of ordinary bread to two kneeling men. The quote above him reads: “Charitie feedeth the hungry,” While the scriptural citation directly beneath him reads: “I was hungry, and ye gaue me meate” Mt 21:25.” The bottom half-panel features what looks like a secular magistrate or gentleman passing a platter of food to a man who is seated. The scriptural citation beneath him reads: “If thine enemy hunger, feede him. Prouer 25” (sigs Oiiii r, Tiiii v).  Similarly the panel depicting the giving drink to the thirsty had two vertical half-panels, each of which shows thirsty men receiving drink. The man in the top 
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panel looks like a secular magistrate or gentleman. The quote above him reads: “Charitie geueth drinke to the thirsty.” The scriptural citation immediately beneath him reads: “I thirsted, and you gaue me drink. Mt 25.” The man in the bottom panel is the minister. The scriptural citation beneath him reads: “The niggard witholdeth drinke from the thirsty. Esay 32” (sigs Oiiiiv, Vi r).  Likewise the panel depicting the giving of lodging to strangers has two vertical half-panels. The top panel shows a woman tucking a man and four children into bed. The quote immediately above her reads: “Charitie harboreth strangers.” The scriptural citation immediately beneath her reads: “I was a stranger and ye lodged me. Mt 25.” The bottom panel shows a man tucking three young girls into bed. The scriptural citation immediately beneath him reads: “I haue not suffered a stranger to lye without. Job 31” (Pi r, Vi v).  The top border panel for the scene depicting the clothing of the naked shows the minister offering clothes to a naked woman. The quote immediately above him reads: “Charitie clotheth the naked.” The scriptural citation immediately beneath him reads: “I was naked and ye clothed me. Mt 25.” In the bottom panel a secular man appears to be putting a dress over a naked woman. The scriptural citation immediately beneath him reads: “If a brother or sister be naked or destitute. James 2” (sigs Pi v, Vii r).  The iconography that accompanies the visitation of the sick is very interesting. The main panel at the bottom of the page shows the minister offering communion to a sick man in bed. He is accompanied by members of his 
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congregation, some of whom are seen in the church panel on bible reading in church. The minister is offering the sick man communion bread with his left hand. He is holding a communion cup with his right hand. The top border panel shows a woman spoon-feeding another woman. Two children are sleeping in the foreground. The quote immediately above this panel reads: “Charitie visiteth the sick.” The scriptural citation immediately below the panel reads: “I was sick and ye visited me. Math 25.” The bottom border panel shows a man offering drink to a bedridden man. A young child appears to be sleeping beside him. The scriptural citation immediately beneath them reads: “Let it not greue thee to visit the sick. Eccle 7” (sigs Pii r, Vii v).  The iconography that accompanies the visitation of those in prison is likewise interesting. Here the main panel at the botton of the page shows the minister handing what appears to be a bag of money to a man behind bars. In the top border panel a man is passing something unidentifiable to three men behind bars. The quotation immediately above him reads: “Charitie visiteth prisoners.” The scriptural citation immediately beneath him reads: “I was in prison and ye came. Math. 25.” In the bottom border panel a man is apparently inside the jail visiting two inmates. He offers them a platter of food and a bag of money. The scriptural citation immediately beneath them reads: “Onesiphorus oft refreshed me and was not…2 Tim. 1” (sigs Pii v, Viii r).   The iconography discussed above takes up the first one hundred and fifty or so pages of the prayer book. Another one hundred or so pages are taken up by the skeletal figure of death. In this series various skeletal remains, both whole skeletons 
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and miscellaneous skulls and bones, fill up the inner margins and the tops of pages. The bottoms of the pages contain a tomb effigy of one of the characters from the outside margins. There are two series of outside margins. The first contains various estates of men from the Emperor down to the fool, the rogue, and the infant, a total of forty-seven male personages in all. The skeletal death figure leads each man away with a pithy saying. To the King, for example, he says: “Keifar or king, I must thee bring.” Beneath his tomb effigy is the slogan: “Emperors and kings, we did raigne: But now the earth doth us detain” (sig Yii r).  The second series contains various estates of women. Since fewer opportunities were open to women than to men in sixteenth century England, there are only twenty-eight female personages. This second series begins with the Empress and continues down the social ladder to the cripple, the poor woman, the infant, and the fool. As the skeleton leads the queen away he says: “Queene also thou doost see: as I am so shalt thou be.” Beneath her tomb effigy is written: “We that were of highest degree: Lye dead here now, as ye do see” (sig Hhi r). The figures of the queen and the tomb effigy look much like that of Elizabeth in the frontispiece.  The first series of death panels is cycled through three times without variation. The female series is likewise cycled through three times, twice without variation. Its third cycle ends on the third last page of prayers, a couple characters short of a full cycle. The outside margin of the penultimate page shows death as victorious, and states: “Thus death hath brought all things to nought” (sig Ooi v). On the outside margin of the last page of prayers, where the pictorial and verbal 
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iconography ends, Jesus is shown reigning in glory. The sheep and the goats have been separated. In the scriptural citation immediately above him, Jesus says to the former: “Come ye blessed of my Father, inherit the kingdomprepared for you. Mt 25.” In the scriptural citation at the foot of the page, Jesus says to the latter: “Depart from me ye cursed into the euerlasting fyre which is prepared for ye” (sig Ooii r).  Daye’s iconography has now come full circle. The sheep Christ has welcomed into his kingdom were those Christian souls who had participated fully in the life of the Church and society. In Daye’s model, as we have seen, participation within the Church specifically included baptism, Holy Communion, Christian education, and Bible study. Church participation, however, is merely foundational. Like Luther, Daye believed that worship and service are mutually interpenetrating. True worship overflows into the world. It animates a Christian love that is expressed supremely in help and service to the needy. It feeds the hungry, gives drink to the thirsty, visits the sick and the prisoners, welcomes the stranger, and clothes the naked. For Luther, and Daye, this social participation is itself a form of worship. “Now there is no greater service of God [gottis dienst, i.e. worship] than Christian love which helps and serves the needy, as Christ himself will judge and testify at the Last Day, Matthew 25.”70   Luther’s social ethics, expressed in the iconography of Daye’s 1578 prayer book, emerged from a decisive shift in the theology of vocation. The medieval                                                         70 Carter Lindberg, Beyond Charity: Reformation Initiatives for the Poor (Minneapolis: Fortress Press, 1993), 100.  
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church was “virtually totally monastic in its character and origin.”71 In that milieu vocation meant a rejection of the world in favor of the monastery, which in turn meant not only a withdrawal from secular society, but also a withdrawal from the monastic society of one’s fellow monks. In renouncing the world the monk hoped to open up heaven. Since the world was nothing more than a distraction and a nuisance, life in it was seen a second-rate option at best.72   With the Reformation came a shift in perspective from the cloister to the world. The reformers repudiated the ideal of monastic withdrawal, claiming that God called Christians to express their faith and serve God in the world. Vocation, then, came to mean a divine call to an occupation in the world.73 It is through earthly vocations that God dispenses and distributes his gifts for the well being of others. As Wingren notes, farmers and fishermen provide food; civil authorities maintain order and peace; teachers and parents educate, all to the greater glory of God. Through vocation the love of God is also distributed, flowing to and through men and women through all vocations. Moreover, because God’s love is animated and set in motion through vocation, no calling is too insignificant or too trivial. Through vocation, people are “put into right relation both to earth (love) and to 
                                                        71 Alister E. McGrath, Reformation Thought: An Introduction (Malden, MA: Blackwell Publisher’s, Inc, 2000 reprint), 263.  72 Ibid, 263-5.  73 Ibid, 65-6.  
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heaven (faith).”74 Whereas the monk sought to open up heaven by rejecting the world, the reformers sought to open up heaven by serving the world in vocation. “In all this one is incorporated into Christ; the cross in the vocation is his cross, and the faith which breaks forth from that cross in his vocation is his resurrection.”75  This emphasis on vocation was slowly picked up in private prayer literature in prayers for all estates or conditions of men. In the Bull and Daye prayer literature we only see the tip of the iceberg, primarily in prayers for the sick, the dying, and pregnant women. The moderate puritan, Edward Dering,76 picks the theme up a little more fully in a prayer entitled “A Prayer for all Estates.”77 In that prayer Dering begins by recognizing that God has created a diversity of estates and degrees for the betterment of the commonwealth. He then asks God to help us “walke obediently in our calling, and follow the steppes that thou hast set before us, euen from the highest to the lowest, let us accomplishe that duetie unto which thou hast appointed us…our vocation” (sig Dvi r-v). Thomas Becon, John Daye’s client, may be the gold standard. In his Pomaunder of prayer78 Becon offered specific prayers for magistrates, ministers, subjects or commons, fathers and mothers, children, masters,                                                         74Gustaf Wingren, Luther on Vocation (Eugene, OR: Wipf & Stock, Publishers, 2004), 27, 33.   75Ibid, 33.   76 Patrick Collinson, A Mirror of Elizabethan Puritanism: The Life and Letters of “Godly Master 
Dering” (London: Dr. William’s Trust, 1964).  77Edward Dering, Godly priuate praiers, for houshoulders to meditae upon and to say in their 
famylies (London: Iohn Charlewood, 1581) (STC 6689.2).  78Thomas Becon, The pomaunder of prayer, newly made by Thomas Becon (London: John Daye, 1561) (STC 1746).  
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servants, maids, single men, husbands, wives, householders, and all Christians. The prayer for a Christians is on point. “All we that unfaynedly professe thy holy religion, and faithfully call on thy blessed name, are thy sonnes and heyres of euerlasting glory, yet…[we] haue not all one gifte, neyther are we all called to one office, but as it hath pleased thee to distribute, so receive we. We therfore moste humbly pray thee, to send the spirit of loue and concord among us, that without any disorder or debate, everi one of us may be content with our calling, [and] quietly lyue in the same” (sig Cviii r – Di r).  From the foregoing we can see that the iconography in Daye’s 1578 prayer book clearly shifted in an evangelical direction. The content of his prayers, however, did not make the same shift. Rather, his prayer selection, while substantially revised from the 1569 prayer book, maintained a centrist position, offering both traditional and evangelical prayer forms.  The 1569 prayer book began with a series of nine prayers authored by Vives, translated by John Bradford, and printed in Henry Bull’s prayer book. Accompanying those prayers were seven “occasions to meditate” and one “cogitation.” The cogitation and the occasions to meditate do not appear in the 1578 prayer book. Moreover, the Vives prayers have been substantially reworked to the point where they seem to be new translations of the originals rather than a mere tidying up of Bradford’s earlier translations. Additionally, the prayer entitled “A prayer at our uprising,” which appeared in the 1569 prayer book under the title “When you arise,” not only presents a fresh translation. It is now a composite prayer 
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that combines two paragraphs from a Vives prayer with a paragraph from an Erasmus prayer.79 It is a new work.  By my count Clay attributes part or all of thirty-eight prayers to Vives, and another fifteen to Erasmus. These two humanists account for nearly half of the prayer material that appears in the 1578 prayer book. There are evangelical or reformed contributions from Valerandus Pollanus, John Calvin, John Foxe, John Bradford, and the Lydley series of prayers.  Elizabeth’s foreign language prayers do not appear in the 1578 prayer book, except for the first Latin prayer which appears in English translation under the title “A prayer for the queen’s majesty.” In excluding the queen’s foreign language prayers Daye may have been following the advice he gave his readership in his exhortation to prayer: “And because God understandeth, pray not thou therefore in a language which thou understandeth not” (sig .ii v). In addition to the queen’s foreign language prayers, eight of the nine Bradford meditations do not appear in the 1578 prayer book, including his centrist meditation on the Passion. The meditation entitled “A meditation for the exercise of true mortification” has been retained as a prayer entitled “A prayer for true mortification.”   The largest single change in the composition of the 1578 prayer book was the swapping out of the Bradford meditation for a series of fourteen prayers on the minding of Christ’s passion. Like the Bradford Passion meditation, these prayers 
                                                        79 Clay, op cit, 441.  
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appear in the center of the prayer book. Daye does not give authorial attribution to any of the prayers. The first prayer is entitled “A prayer upon the minding of Christes passion.” The remaining prayers in the sequence are simply entitled “Another.” Clay attributes the first three prayers in the passion sequence to Vives. The next ten are Daye’s presentation of much of the Fifteen Oes. The last prayer in the series comes from the Hortulus animae.80  White seemed to think that Daye’s conscious decision to present the prayers without attribution was significant, as though he was hiding the provenance of the prayers from his readership.81 It is more likely that his choice to leave the prayers unidentified was simply part of his overall editorial practice. Four prayers separate the fourteen Passion prayers from a series of sixteen prayers for the forgiveness of sins. In that series the first prayer is entitled “A prayer for remission and forgeuenes of sinnes” (sig Piiii v). As we saw in the series of Passion prayers, the rest of the prayers in this series are simply entitled “Another.” Some of these prayers are of unknown provenance. Clay attributes the first three prayers in the series to Vives. He attributes two later prayers to Bernard, and one each to Erasmus, Augustine, Hieronymi, and Arnoldes Carnotensis.82    By my count there are a total of thirteen longer and shorter series of prayers in the 1578 Daye prayer book, including the remission of sins series and the Passion                                                         80 Ibid, 504-513.  81 White (1951), 221.  82 Clay, op cit, 489-498.  
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series. In every instance but two, the first prayer carries a full title, and the second and subsequent prayers are entitled “Another.” The first exception is a prayer attributed by Daye to Augustine entitled “Another in Iesus Christ our Redeemer” (sig Eii v). The second exception is a prayer attributed by Daye to John Foxe entitled “Another prayer for the Church and all the states thereof” (sig Hi v). Even these two exceptions begin with the word “Another!”  Moreover, Daye only gives authorial attribution to five of the one hundred and twenty or so prayers in the book. Four of those prayers are attributed to Augustine (sigs Eii v; Tiiii v; Vii r; and, Eeiii r). One is attributed to John Foxe (sig Hi v). On the basis of all of the evidence it would seem that White misread Daye’s decision to leave the Fifteen Oes unidentified. He was simply following the editorial policy that he had established for his prayer book.  Duffy has dismissed Daye’s 1578 Booke of Christian Prayers as a Trojan horse, a book that appears superficially and deceptively like the traditional books of hours. Its purpose was to slyly introduce evangelical theological and devotional material to an unsuspecting, and perhaps traditional, public. He laments that it included sanitized versions of traditional standards such as O Bone Jesu and the Fifteen Oes. As for O Bone Jesu, it was placed on a page where the iconography displayed an evangelical style baptism and communion service. He also complains that the 
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devotee would find “prayers against the pope” that disparaged the reign of Mary and her return to the Roman obedience.83 His criticism may be a bit overstated.  The so-called prayer against the pope is a prayer that Daye attributes to John Foxe entitled “Another prayer for the church, and all the states thereof.” This prayer, in true long-winded Foxian fashion, is thirteen pages long (sig Hi v – Iiii v). In the first three pages Fox laments the Turkish conquest of what had formerly been Christian territories. The first mention of the pope occurs on the fourth page in the context of discord between and among Christian people: [the] “Turks be not more enemies to Christians, then Christians, to Christians, Papists to Protestants: yea Protestants with Protestants doe not agree, but fall out for trifles” (sig Hiii r-v). He then criticizes the Englishmen who still yearn to return to the Roman obedience, claiming that they do nothing but cause discord while holding the best preferments and offices in the land. Fox says they should be grateful to the queen for their ease and prosperity.  The prayer next asks God to bless and guide the queen, her government and council, the nobility and magistrates, and the ministers, bishops, and pastors. On the penultimate page of the prayer Fox again turns his attention to the pope. He assures God that even though the pope damns the evangelicals as heretics on Good Friday, the evangelicals will pray for him. “We pray thee (gracious Lord) that we may neuer agree with him in doctrine, and that he may so curse us still, and neuer bless us more, as he blessed us in Queene Maries time. God of thy mercy keep away that                                                         83 Duffy (2006), op cit, 171-3. 
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blessing from us. Finally, insteede of the Popes blessing, geue us thy blessing Lord we beseech thee” (sig Liii r).   On balance, there is not a great deal of anti-papal invective in this thirteen-page prayer. When one considers that Foxe was the great Marian martyrologist, was confrontational by nature, and was also given to bombast and hyperbole, his presentation here seems downright mild and measured.  Duffy also complained about the image of the crowned woman who was treading on relics of popery: an aspergillum, a crozier, etc. I suggested earlier that this woman may have been Elizabeth. As such, the iconography here is more likely a salute to the queen for her settlement, her worship services, and by implication, her prayer book, than it is an insult to the pope or Catholicism.  It seems likely that Daye was taking his 1578 prayer book in a different direction than the one that Duffy suggests. What seems more likely was that he was following the lead of Bishop John Hilsey, John Fisher’s successor in the diocese of Rochester. A former Dominican, and a king’s man through and through, Hilsey supported the Henrician reformation. In 1539, at the behest of Thomas Cromwell, Hilsey published a mildly evangelical primer84 by royal authority that contained much traditional material together with criticisms of, among other things, superstitious practices and beliefs that were connected with this traditional                                                         84 John Hilsey, The manual of prayers or the prymer in Englyshe set out at lengthe, whose 
contentes the reader by the prologue next after the calendar, shal sone perceaue and there in shal se 
briefly the order of the whole boke. Set forth by Ihon late bysshope of Rochester at the 
com[m]aundement the right honorable Lorde Thomas Cro[m]wel, Lorde Priuie seale Uicegerent to the 
Kynges hyghnes  (London: Ihon Mayler for Ihon Wayland, 1539) (STC 16010). 
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material. In the general prologue to the entire work, Hilsey identified the traditional material appearing in his primer. In addition to the monastic hours it included the prayers Salue rex misericordie, O bone Jesu, the Fifteen Oes, the Seven Psalmes, the Litany, and the Dirige (sig Cii v). Each of these prayer forms was preceded by a short prologue explaining its inclusion in the primer, and some of the historical abuses that were associated with it. We will examine Hilsey’s use of the Fifteen Oes and the O bone Jesu at greater length as these traditional devotional materials also appear in Daye’s 1578 prayer book.  Hilsey’s prologue to the Fifteen Oes reads as follows:  These xv prayers following called commonly the xv Oes are set forth in divers laten primers with goodly printed prefaces / promising to the sayers thereof many thynges folyshe and false / as the deliveraunce of xv soules out of purgatory / with other lyke vanities: yet are the prayers selfe right good and virtuous / if they be said without any suche superstitious truste or blynde confidence. And for as much as these prayers are a goodly and godly meditation of Christes passion / we have not thought it nether to us greuous / nether to thys primer superfluous to set them in this place” (sig Ri v).   For Hilsey, and for Daye, the problem is not so much with this set of traditional prayers as it is with the superstitious legends, practices, and promises that developed in connection with them.   Duffy’s criticism that the Fifteen Oes in Daye were “carefully pruned of any hints of ‘false’ doctrine” and “carefully purged of papistical error”85 is off the mark. The prayers that Daye has included in the 1578 prayer book were neither pruned 
                                                        85Duffy (2006), op cit, 171-172.  
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nor purged. Rather, they were fresh translations of his “from a current Latin version in which…the fifth and sixth prayers were already mixed up.”86 The pruning and purging of which Duffy complains was not performed on the prayers that Daye included in his prayer book. If it was performed at all, it was performed by his exclusion of a couple of prayers that may offended his evangelical sensitivities. Even that is a reach.  In the Hilsey series the prayers at issue would seem to be the second half of the fifth, the eighth, and the thirteenth prayer.87 The fifth prayer seems innocuous enough. Indeed Daye included the first couple of sentences from it in his prayers. It is the second half of the prayer that he excised. That part of the prayer concerns one of Jesus seven last words on the cross from the Good Friday services. The traditional word, not actually used in the fifth prayer, is “behold.” It is taken from John’s Gospel in a scene where Mary and Saint John are at the foot of the cross. Jesus tells Mary to behold her son. He then tells John to behold his mother. In Hilsey’s fifth prayer Jesus simply says “Lo woman thy sonne,” and “Lo thy mother” (sig Riii r). One wonders why the content of this thoroughly biblical scene would be offensive to Daye. The only reasonable conclusion one might draw is that he wanted to avoid include Mary and the saints into his prayer book.  The exclusion of the eighth prayer is likewise puzzling. One of the shorter of the Fifteen Oes, it begins with a rehearsal of Jesus being offered “the bytternes of the                                                         86White (1951), op cit.  87In working from a different version than I, White identifies them as six, eight, and thirteen. See, Ibid, 223. 
  
404 
ayfell and gall” (sig Riiii r) as he thirsted on the cross. The prayer then asks Jesus to “graunte that we maye worthily receave thy moost blessed bodye and bloude the which was betrayed and shede for the remedy of oure synnes and comforte of oure soules” (sig Riiii r). White believes that the tone of the prayer runs counter to the commemorative view she claims English Protestants held in the 1570s.88 It is a pretty close call. When viewed dispassionately Eucharistic overtones in the prayer seem to be compatible with the words of administration from the Book of Common Prayer (1559). The bottom line is that Daye excluded it.  The thirteenth prayer is another short, biblically based prayer. It also includes one of Jesus’ seven last words on the cross. The word in this case is also from John’s Gospel, and in the Hilsey prayers it is rendered as “it is all done”  (sig Si r). The prayer asks Jesus to be mindful of the sorrow he endured when his heart and body failed him utterly from exhaustion. It concludes with the request that Jesus assist the sinner should he be experiencing anguish and trouble as his own death approaches. White opines that this prayer might be seen as emphasizing and stressing what happened to Jesus during his Passion, rather than what Jesus accomplished as a result of his Passion and resurrection.89 Again, the bottom line is that Daye excluded it from his prayer book.  We now turn to the material from the Fifteen Oes that Daye included in his 1578 prayer book.  The first and last prayers of the Fifteen Oes, prayers one and                                                         88 Ibid.  89 Ibid.  
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fifteen, are also the first and last prayers of the Daye series. They form a traditional inclusio around Daye’s arrangement of the remaining prayers. From beginning to end the order of Daye’s prayers is one, four, two, three, five (first sentences only), nine, eleven, twelve, fourteen, and fifteen.   Daye’s editorial practice with respect to the Fifteen Oes was to expand rather than to redact. A comparison of his work on the first prayer with Hilsey is instructive. The beginning of Hilsey’s translation reads: O Jesu, endless swetnesse to all that loue the, a ioye passynge and exceadynge all gladnesse and desire. Thou sauyoure and louer of al repentaunt synners, that lykest to dwell (as thou saydest theselfe) wyth the children of men, for that was the cause why thou wast incarnate and made man in the ende of the worlde. Haue mynde blessed Jesu of all the bytter sorowes that thou suffered in thy manhood, drawynge nygh to thy moost holsome passion, the which passion was ordeyned to be in thy deuyne herte, by counsayle of the holy trinite for the raunsome of al mankynde. Haue mynde blessed Jesu of all the great dreades, anguishes, and sorowes, that thout sufferedest in thy tender flesh before thy passion on the crosse, when thou wast betrayde of thy disciple Judas…” (sig Ri v – Rii r).   The beginning of Daye’s expanded translation reads: O Lord Jesu Christ, the euerlasting sweetnesse and triumph of them that loue thee, exceeding all ioy, and all longing, thou sauer and louer of repentant sinners, which avowest that thy delight is to be among the children of men: and therefore in the end times, becamest man for mennes sakes: remember all the foretast and greefe of sorrow, which thou didst indure euen from the instant of thy conception in the humain nature, forth on: but most of all when the time of thy most healthfull passion was at hand, according to the eternall ordinance which God had purposd in his mind before al worlds. Remember the greefe and bitternesse which thou feltest in thy hart, euen by thine own record, when thou saydst: my soule is heavy euen unto the death. And at such time as thou gauest thy body and bloud to thy disciples at the last supper, didst wash their feete, and comforting them sweetly, toldst them of thy passion that was at hand (sig Xiii r-v). 
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 Daye’s expansion continued on for almost another full page. In it he takes up the indignities and suffering Jesus endured in some detail. “’Utterly giltlesse [thou] was deliuered to the Gentils, bespitted, stript out of thy own garment, clothed with another bodies apparrail, buffeted, blinfolded, bobbed with fistes, tied to a poste, whipped, and crowned with thornes” (sig Xiiii r). Daye’s expansion here pays a little more attention to the sufferings of Jesus in his passion than one might expect from an evangelical Englishman in the 1570s. And while he doesn’t focus in on the gruesomeness of the crucifixion, his presentation here is reminiscent of the centrist Passion meditation by John Bradford in the 1569 Daye prayer book.  Hilsey’s prayer is a little more than a page in length in an octavo format. Daye’s prayer is nearly four pages long in a quarto format. In Hilsey’s presentation the passion began during the agony in the garden. Daye backdated the passion to Jesus’ conception, a turn that we saw in Fewterer’s translation of The myrrour or 
glasse of Christes passion in the introductory section on Passion Devotion. Daye also included the Last Supper in his presentation. In reading the two prayers synoptically it is clear that while Daye has expanded the prayer considerably, he has not pruned, purged or redacted any material from it.  A synoptic look at two additional prayers should make the point sufficiently. Hilsey’s ninth prayer reads:  O Jesu royal strength, and goostly ioye: haue mynde of the anguishes and greate sorowes that thou suffred, whan thou cryed to thy father with a mighty voyce, for the bytternesse of thy death, and also for the scourgynge of the Jewes, sayenge thys: O my God, O my God, why hast 
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thou forsaken me: By thys paynfull anguyshe for sake not us in the anguyshes of oure death, oure blessed God. So be it (sig Riiii r).   Daye’s translation of the same prayers reads:  O princely Jesu, the strength and triumph of our mindes, which for our sakes diddest suffer such anguish of hart, that the bitterness of thy death, and the exclamation of the Jewes upbraiding and reuyling thee, made thee to cry out with a loud voyce: O God, my God, why hast thou 
forsaken me? I beseech thee forsake me not in my distresse, but be at hand to comfort me, and delyuer me, specially in the time of death. Amen (sig Yii v – Yiii r).  There are essentially two minor differences between the two prayers. One is that the Daye version is more mellifluent to the eye and ear. The other is that Daye has changed the pronoun in the petition from the first person plural to the first person singular. In doing so he gives the prayer a more personal dimension. It is otherwise on point with the Hilsey version.  The final prayer to be examined within the Daye series is the fifteenth prayer. It is a prayer that was examined in the introductory section on medieval Passion devotion. The Hilsey translation reads as follows:  O Jesu very true and plenteous vyne, haue mynde of the moost exceadynge and abundaunt effusion of bloude that thou sheddest moost plenteously, as if it had ben crusshed out of a rype cluster of grapes, when thou uppon the crosse dyddest tread that presse alone gauest us drynke both bloude and water out of thy syde, beyng perced with a knyghtes spere, so that in all thy body as not left a drop of bloude nor of water, then at the laste lyke a bundle of myrhe thou wast hanged on the crosse on hygh, where thy tender fleshe wared wanne, the lycoure of thy bowels was dryed up for mynde of thys thy moost bytter passion (swete Jesu) wounde my harte that the water of repentaunce, and teares of loue, maye be my foode both nyght and daye. And (good Jesu) turne me whole to the, that my herte maye be euer to the a dwellynge place, and that lyuynge maye be euer plesaunt and acceptable, and that the ende of my lyfe maye be so commendable, 
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that I maye perpetually prayse the with al thy sayntes in blysse. So be it (sig Si r-v).    Daye’s translation of the same prayer reads:  O Jesu the true and fruitful vine, remember the aboundant flowing out and sheading of thy bloud, which thou didst send out of thy body most plentifully, as out of grapes pressed at the wine presse, at such time as thou didst tread the wine winefat alone, and begannest to us the cup of water and wine, by the soldyars thrusting of thee into the side with his spear, so as there remayned not one drop more in thy body: But finally thou was as a bundle of mirhe hanged up aloft, thy tender flesh shrunke, the moisture of thy bowels dried up, and the marrow of thy bones wasted away. I beseech thee O most sweete Jesu, by this most bitter death of thine, and by the sheading of thy most precious bloud, wound my hart with such repentance of my sinnes, and ioy of thy loue, as my teares may be my foode day and night. Turne thou me wholy unto thee that my hart may dwell with thee continually, and my conuersation be acceptable unto thee. And let my life be such, through thy goodness, as I may prayse thee for euer with al thy Saints in the life to come. Amen (sig Yiiii v – Aai r).  Here again we see Daye making a couple of very modest expansions to the prayer. Otherwise, however, the prayer is simply a fresher and more mellifluent translation than the Hilsey translation.   Considering these three prayers, pars pro toto, the criticism that Daye had pruned and purged them of offensive traditional elements cannot be sustained. Moreover, the placing of the prayer O Bone Jesu on the same page with a foot border depicting an evangelical service of Holy Communion does it no disservice. In fact, what it does is permit an inference that traditional prayers are not inherently incompatible with Prayer Book worship and spirituality. In actual fact, they are inherently compatible because the Prayer Book contains traditional and evangelical/reformed elements within it. Daye’s placement of this unmistakably 
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traditional prayer immediately above an image of an unmistakably evangelical service is strong evidence in favor of the argument advanced by this study.  The last prayer to be considered is the venerable, traditional prayer O Bone Jesu. According to White, the prayer made the rounds in the sixteenth century, appearing in the Byddell-Marshall primer of 1535, the Paris primer of 1539, the Hilsey primer of 1539, the Toye primer of 1542, and the Bull revised prayer book of 1578, in addition to Daye’s prayer book of 1578.90 She characterizes Daye’s translation as fresh, faithful, more up-to-date, more precise, with more “suavity of style.”91 Nothing she says is in any way synonymous with pruning or purging. “Clearly the change in language …is in the interest of that smoothness of style which seems to have been one of the outstanding interests of the editor of the Christian 
Prayers of 1578.”92  Daye’s version of O Bone Jesu is nearly three pages long. A comparison of its opening and closing sentences with those from the Hilsey primer should be sufficient to show the faithfulness and mellifluence of Daye’s translation.93  The opening sentences of O Bone Jesu in Hilsey’s primer read:  O Bontefull Jesu, O swete Jesu, O Jesu the sonne of the pure virgin Mary full of mercy and truth, O swete Jesu after thy geate mercy haue pitie upon me, O benygne Jesu I praye the by thesame precious bloude,                                                         90 White (1951), op cit, 199.  91 Ibid, 200.  92 Ibid.   93 White also used Daye’s opening and closing sentences, though not comparatively as is done here. 
  
410 
whyche for us myserable synners, thou wast content to shedde in the alter of the crosse, that thou vousafe clene to auoyde all my wickednesse, and not to despise me humbly thys requyrynge, and upon thy mooste holy name Jesus callynge (sig Qiii v).   By way of contrast, the same opening sentences in Daye’s 1578 prayer book read:  O good Jesu, O sweet Jesu the sone of the virgin Mary, full of mercy and truth, O sweet Jesu haue pitie upon me according to thy great mercy. O louing Jesu, I beseech thee by that precious bloud of thine, which thou didst vouchsafe to shed for us wretched sinners upon the altar of the crosse, put away all my sins and despise me not in myne humble sute calling upon this thy most holy name of Jesus (sig Rii r).   O Bone Jesu in the Hilsey primer closes with these sentences:  O Jesu the swete forgyuenes of all my synnes, o Jesu the sonne of the pure vyrgyne Mary, endue me wyth thy grace, charitie, chastity, and humilitie, yea and in all my aduersyties stedfast paciens: so that I may perfectly loue the and in the to reioyce and haue my only delyte in the worlde with out ende. So be it (sig Qiiii v).   Daye’s more polished closing sentences read:  O Jesu the sweete remission of all my sinnes, O Jesu the sonne of the virgine Mary, poure thy grace, wisedome, louingnes, charity, and humility into me: and in all mine aduersityes geve me holy patience, that I may be able to beare thy crosse with thee, and glory and delight in thee for euer and euer. Amen (sig Riii r).   In summation, the iconography in Daye’s 1578 prayer book most emphatically turned in an evangelical direction, offering glimpses of evangelical church life and worship, and the importance of secular vocation and its associated works of charity. At the same time, however, the 1578 prayer book at very least maintained, and may have expanded, the overall cache of traditional prayers found in the 1569 prayer book. The criticism that these traditional prayers were pruned or 
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purged of traditional elements or understandings in any way simply does not pass muster. The changes that Daye made in the Fifteen Oes and O Bone Jesu were those of the skillful translator/editor rather than those of the hot-blooded evangelical theologian. He left nothing on the cutting room floor. He simply made them more mellifluent. The real importance of the 1578 prayer book, however, is that it demonstrates the Dayes’ ongoing commitment to the queen’s spiritual reformation twenty years into her reign. This prayer book, one of only four put forth by royal authority in Elizabeth’s long reign, clearly offered the balance of continuity and change, and of traditional and evangelical elements and emphases, that was at the heart of the spiritual reformation that was the Elizabethan Settlement.   
Chapter Summary and Conclusion  One of the issues not addressed in this chapter is whether John Daye or Richard Daye was the compiler of the material in the 1569 prayer book. Richard Daye, born on Saint Thomas’ Day in 1552, was Daye’s oldest son.94 He would have still been sixteen years old when the book went to press. Since the book is largely a compilation of existing sources that have been modestly edited, it is entirely possible that he could have had a hand in it, especially since his father put so much of his time, effort, and capital into John Foxe’s Acts and Monuments. He certainly could have been responsible for the material borrowed from Bull and the Litany, which makes up much of the book. It seems less likely, however, that an adolescent                                                         94 Oastler, op cit, 5. 
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boy (a category that did not exist at the time) would have had access to the Queen’s own material. In the final analysis, though, the compiler is less important than the final compilation. And since it was John Daye who gave his name and reputation as a committed evangelical to the project, it is he to whom the credit must go.   The thesis advanced by this dissertation is that the Elizabethan Settlement was a self-conscious spiritual reformation whose direction “from above” was taken up and advanced “from below” in influential books of private prayer published by long term, committed evangelicals, who retained traditional prayer book formats and prayers from the late Henrician reign (c.1535-1547) while adding prayers from a variety of English and Continental evangelical sources. The Settlement, then, is thus revealed as a spiritual reformation that offered a balance of continuity and change, of tradition and reform, intentionally designed to provide for the public and private devotional needs of English Christians of divergent spiritual identities and confessional commitments.  Daye was clearly a committed evangelical from the mid-late 1540s. By the early 1550s he was printing the future Marian exiles Thomas Becon and John Ponet, and the future Marian martyr, Hugh Latimer. In 1553 there was a power struggle between Thomas Cranmer and Northumberland, Edward’s Lord Protector, over who would print the Edwardian catechism. Cranmer backed the Dutch reformed printer, Reyner Wolfe. Wolfe had been the archbishop’s agent for Continental communication for over twenty years. Northumberland preferred John Daye because of his impeccable English evangelical credentials. In a deal brokered by 
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William Cecil, Daye was given the new privilege to publish the catechism in both Latin and English, while Wolfe was permitted to keep his old privilege to print catechisms in Latin only.95  Daye lost all of his patents and preferments when Mary acceded to the throne. During the Marian reign Daye was thought to be publishing “naughty books” for Marian exiles under the pseudonyms Nicholas Dorcaster and Michael Wood. He was imprisoned for a time in the Tower for the printing of such materials. After Elizabeth’s accession Daye continued to be a major figure in the printing of books of evangelicals of a hotter sort, especially Becon and Foxe. His many years of commitment to the evangelical cause is indisputable.  His Christian prayers and meditations is completely on point with the spiritual reformation that was the Elizabethan Settlement. The Vives prayers, translated by John Bradford, are traditional prayers that would appeal to both evangelical and traditional Christians. The Bradford meditations are essentially bridge materials, moving toward, but not yet arriving at a thoroughgoing evangelical spirituality. This is especially true of Bradford’s meditation on the passion, discussed in the chapter on Henry Bull, which contains elements of both traditional passion spirituality and evangelical passion spirituality.  The prayers following the Bradford meditations, which include four of the Lydley prayers, are of a more evangelical temper. Thereafter follow the Penitential Psalms and the Litany, both taken from the Queen’s Primer, are traditional materials.                                                         95 MacCulloch (1996), op cit, 524. 
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The excision of any anti-papal rhetoric, prayers directed to saints, and prayers for the dead, make them appropriate for Christians of either spiritual temper. Moreover, there is no better way to promote the queen’s spiritual reformation than by incorporating her public prayer forms into a book of private prayer. This deliberate interpenetration of public worship and private devotion is at the heart of the spirituality of the Elizabethan reformation. That which began “from above” being consciously taken up and reflected back “from below.” The same, of course, could be said for the inclusion of the queen’s foreign language prayers.   Daye clearly knew of Bull’s work, and he undoubtedly sought to market his work to a different target audience. Bull’s unpretentious and unornamented octavo prayer book, with its limited marginalia, would have been financially accessible to most literate English men and women. The same claim will be made for Anne Wheathill’s prayer book in the succeeding chapter. Daye’s prayer book, by way of contrast, a quarto volume with extensive ornamentation, woodcuts of the royal arms and the queen at prayer, and the inclusion of the queen’s foreign language prayers, was clearly aimed at a wealthier and more highly educated readership. Bull seemed to be covering the market from the middlings down, Daye from the middlings up. Whether by design or happenstance, between the two of them they were covering the field, bringing the spirituality of the Elizabethan Settlement to the broadest possible audience.
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CHAPTER SEVEN 
ELIZABETH TYRWHIT 
 The executions of John Fisher, Thomas More and Thomas Cromwell had dealt a serious short-term blow to the humanist presence and influence within Henry’s court. Cromwell’s execution was also a serious short-term setback for the evangelical presence and influence. The conservative party at court, headed by Bishop Stephen Gardiner and Sir Thomas Wriothsley, now had the whip hand.1   By the early 1540s it was becoming increasingly clear that evangelicalism was on the rise nonetheless. Though the overall number of evangelicals was still rather small, relegating them to minority status across the realm, their presence was no longer simply confined to scattered cells of Lollards, radical clerics, and university divines.2 They were slowly but surely penetrating all levels of English society. As recusant Catholics and non-conforming Puritans would do in the latter days of Elizabeth’s reign, these Henrician evangelicals had attracted powerful patrons among the laity. Their strongest lay patrons were noble and gentlewomen who, more than any other source of influence, permitted evangelicalism to exit the academy and the avant-garde London churches and take up residence within lay domestic life.3 
                                                        1 Scarisbrick (1997 reprint), op cit, 478.   2 Ibid.  3 Ibid. 
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 This rising tide of evangelicalism did not escape the notice of Gardiner and his henchmen, who launched a series of heresy-hunts beginning in the early 1540s. Their quarry was not the individual heretic. They were hoping to root out entire networks of evangelicals together with their friends, patrons and disciples.4   The first heresy hunt took place in the summer of 1543, ironically coinciding with the Henry’s marriage to Katherine Parr. It would seem that Gardiner’s fury was ignited by the career of Thomas Becon, a favorite of the gentry, whose evangelical publications were enormously popular. Becon was twice forced to publicly recant his views. After his second recantation in 1543 he retired to Kent where he changed his name and his mode of dress and “skulked” and “lurked” about for the remainder of the remainder of the Henrician reign, publishing evangelical materials under the pseudonym Theodore Basil.5  That Becon’s covert activities fooled no one is clear from a proclamation issued early in the Marian reign forbidding the publication or possession of seditious and heretical books. The proclamation specifically outlawed the works of twenty-five English and Continental writers, beginning with Luther and Oecolampadius, and ending with the Tudor chronicler, Edward Halle. Among the named literati was “Theodore Basille, otherwise known as Thomas Becon.”6  Gardiner’s prosecutorial technique was to pressure relatively insignificant offenders into providing evidence against their more highly placed fellow travelers.                                                         4 Ibid.  5 Derrick Sherwin Bailey, Thomas Becon and the Reformation of the Church in England (London: Olivar and Boyd, 1952), 30ff.  6Hughes and Larkin (Vol. II), op cit, 57- 60.  
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The circle at Windsor that captured his attention in this first investigation included an organist, a singer, a tailor, a priest, and a low level lawyer.7 The investigation failed to implicate any highly placed courtiers. When the dust had cleared, the conservative accusers found themselves being investigated by the council. As a result of his failed attempt to rid the king’s household of evangelicals, Gardiner lost face at court, and was forced to wait two years before launching attacks against Thomas Cranmer in 1545 and Katherine Parr and her household in 1546.8  As we have already seen, Queen Katherine Parr revived the Erasmian spirit of her royal predecessors, Margaret Beaufort and Catherine of Aragon, and decisively influenced Edward and Elizabeth in the direction of humanism and evangelicalism.9 The queen was known to be an avid readure of Scripture. She also brought “divers well learned and godly” chaplains and preachers into her household for edification and instruction.10 Her afternoon devotions typically lasted an hour, and involved her ladies and gentlewomen. The sermons they heard often focused on the abuses of the church.11  The queen’s household devotions attracted the attention and ire of Gardiner, who had long wished to destroy her for her evangelical commitments and sympathies. This time his assault was two-pronged. The first involved the torture                                                         7  McConica, op cit, 221.  8 Ibid, 222.  9 Ibid, 201.  10 Ibid, 224.  11 Ibid.  
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and execution of Anne Askew. The hope was that Askew would break down and name important members of the queen’s household . Askew withstood the torture and remained silent. With the king’s apparent permission, Gardiner initiated the second prong which focused on the queen’s three most intimate ladies-in-waiting: her sister, Lady Anne Herbert; her cousin, Lady Maud Green; and her friend and confidant, Lady Elizabeth Tyrwhit. The women’s closets and apartments were searched in order that contraband evangelical materials might be discovered and connected with the queen, giving rise to charges of heresy and treason. Nothing came of the search. Gardiner was disgraced, and the conservatives fell from power.12 A loyal and trusted friend, Lady Tyrwhit would later be at the queen dowager’s side as she lay dying in childbed of puerperal sepsis. For a time after Henry’s death she succeeded Katherine as Princess Elizabeth’s guardian.13  Much of the scholarly work that has been done on Tyrwhit’s prayer book is by Susan M. Felch and appears in Elizabeth Tyrwhit’s Morning and Evening Prayers.14 This section will be heavily reliant on that source, and attribution to it will be by page number in the text. The version of the Tyrwhit prayers that we will examine is the 1574 prayer book as it is set out in Felch between pages 122 and 146.  Felch describes Tyrwhit’s prayer book as cheerful in its ecumenicity and representative of sixteenth century books of private prayer that offer evangelical                                                         12 Ibid, 222ff.  13 James (1999), op cit, 333ff.  14 Felch, op cit.  
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prayer material together with traditional prayer material. She also says that reflects a catholicity similar to that of Katherine Parr in Lamantacion of a Synner (33).   Much of the material that appears in her prayer book can be dated to the latter part of the reign of Henry VIII, particularly the 1530s. Though it is not known when she began her compilation, there are traditions that suggest she shared her prayerbook in manuscript form with Princess Elizabeth during her imprisonment in the Tower during her sister, Mary’s reign (16). If there is any substance to these traditions, it would seem likely that Tyrwhit was compiling the devotional material that appeared in her prayer book at the same time Katherine Parr was assembling her girdle book of private prayer.   There are a number provable Elizabethan era materials that appear in the 1574 Tyrwhit prayer book. They are the first two selections that appear in her book. The first is an exhortation for prayer that is taken over nearly verbatim from Henry Bull’s prayer book. Thomas East printed Bull’s 1568 prayer book on behalf of Henry Middleton. Henry Middleton, in turn, printed Tyrwhit’s 1574 prayer book on behalf of Christopher Barker. We cannot be certain whether the inclusion of part of the Bull exhortation, a little more than a page from nearly twenty-eight pages of material, is at the behest of Tyrwhit or Middleton.   The exhortation as it appears in the Tyrwhit prayer book is entitled “A briefe exhortation unto Prayer.” However, it is presented as a prayer, ending with the following words that do not appear in Bull’s exhortation: “But if wee call uppon him 
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with a sure faith wee shall be sure that hee will heare our petitions. Therefore unto him be all honour, glory and praise for ever and ever. So be it” (124).  There are only two minor changes in the Tyrwhit presentation of Bull’s material. One occurs in the first line taken over from Bull where Bull says: “Before thou pray, prepare thy selfe and be not as one that tempteth God” (sig Aii r). Tyrwhit’s instruction is: “Before thou prayest prepare thy soule, and be not as one that tempteth God” (emphasis supplied) (124). The second occurs in the last line taken over from Bull where Bull says: We must with our whole hart power out our prayers unto God the sercher of harts, and with a sincere, unfained, and ardent affection and opening of our hart before God (for that is true prayer) call upon hym, or els we shall not fynde him” (sig Aii v). Tyrwhit drops the parenthetical from her version.  There are two clear echoes to the 1559 Book of Common Prayer in the Bull-Tyrwhit exhortation. One is in the line just examined where God is styled as the “searcher of harts.” The second occurs earlier in the exhortation where Bull and Tyrwhit acknowledge that “we speak unto him who knoweth the secrets of our hartes.” The prayer that is echoed is the Collect for Purity that opens the Holy Communion Service: “Almightie God, unto whom al hatres be open, al desires knowen, and from whom no secretes are hydde...”15 
                                                        15 The booke of common praier and administration of the Sacramentes and other rites and 
ceremonies in the Church of Englande (London: Richard Iugge and Iohannis Cawode, 1559) (STC 16292) (sig Mi v). 
  
421 
 Lastly, the Bull-Tyrwhit exhortation also warns the devotee against distraction in prayer. “Wee must…bee free from all worldly cares and fleshly cogitations, whereby our mindes are caried hither and thither, and beinge drawne out of Heaven, and from the pure beholding of God are pressed downe unto the earth” (124).  The second likely addition from the Elizabethan era is entitled “A confession to be sayde before the morning prayer.” This prayer clearly echoes and deliberately stitches together portions of the confessions from the rites of Morning Prayer and Holy Communion. The confession from the rite of Morning Prayer states:  Almightie and most merciful father, we haue erred and strayed from thy wayes lyke lost shepe. We haue folowed to much the desyres of oure owne heartes, Wee haue offended against thy holy laws. We haue left undone those thinges whiche we oughte to haue done, and we haue done those thinges which we ought not to haue done, and there is no health in us: but thou O Lord, haue mercy upon us miserable offendors. Spare thou them O God whiche confesse their faultes. Restore thou them that are penitent, according to thy promyses declared unto mankynde, in Christe Jesu oure Lorde. And graunt, O most mercifull father, for his sake, that we may hereafter liue a godlie, righteous, and sobre lyfe to the glory of thy holy name (sig Aii r).   The confession from the rite of Holy Communion states:  Almightie god, father of oure Lorde Jesus Christ maker of all thynges, iudge of all men, we knowledge and bewayle our manifold sinnes and wickednes, which we from time to time most greuously haue committed, by thought, word, and dede, against thy deuine Maiestie: Prouokinge moste iustly thy wrath and indignacion against us; we do earnestly repent, and be hartely sory for these our misdoynges: the remembraunce of them is greuous unto us, the burthen of them is intollerable: haue mercy upon us, haue mercy upon us most merciful father, for thy sone our Lord Jesus Christes sake: forgeue us all that is past, and graunt that we may euer hereafter, serue and please thee, in 
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newness of life to the honour and glorye of thy name: Through Jesus Christ our Lord. Amen (sig Mvii r).  Tyrwhit’s version combines material from both confessions and reads:  I doe acknowledge and confesse unto thee O most mercifull and Heavenly father, mine often and grievous offences that I have committed against thy divine majestie, fro my youth hitherto, in thought, word and deede, leaving undone those things that I oght and should have done, and doing those thinges which I ought not to have done, provoking thy wrath and indignation against mee, and nowe lamenting this my wickednesse, I appeal unto thy mercy, and say with the Publican, O Lord God be merciful unto me a most wretched sinner, forgive al that is paste, save and defend me fro evill, and confirme me in good life, to the glory of thy name. So be it  (124-5).   The third provable Elizabethan element in the Tyrwhit follows two prayers she took over from the first evangelical primer, George Joye’s Ortulus (34). This third element opens with the Lord’s Prayer. The Lord’s Prayer is followed by two sets of versicles and responses from the rite of Morning Prayer that Tyrwhit has cobbled together to form a short prayer. Then follows the Gloria Patria, and a third versicle.   Felch opines that Tyrwhit borrowed these traditional materials from the Sarum rite. I disagree. The Tyrwhit prayer book, according to Felch, is closely aligned with a 1550 primer printed by Robert Toye.16 Interestingly, Toye’s evangelical primer divides along the lines of the traditional books of hours, providing eight hours for prayer. Tyrwhit’s book divides along the lines of the Book of Common Prayer 1559, providing for just two hours, Morning Prayer and Evening 
                                                        16 The primer in English (London: Robert Toye, 1550) (STC 10651).  
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Prayer. The series that we are presently examining occurs at the beginning of her Morning Prayer devotions. With the exception of the first versicle and response, which Tyrwhit has slightly embellished, the series contains the exact content in the exact order in which it appears in the rite of Morning Prayer in the Elizabethan prayer book (sig Aii v). Moreover, we have already seen two clear confessional borrowings from the 1559 prayer book. Cranmer may have borrowed from the Sarum rite. Tyrwhit has undoubtedly borrowed from the Book of Common Prayer.  Three psalm presentations follow this prayer book material. Two of them are taken from Richard Taverner’s translations of Wolfgang Capito’s psalm paraphrases,17 and the third is the work of Bishop John Fisher (34, 163). The Taverner translations are interesting because they echo Katherine Parr’s use of the parable of the Publican and the Pharisee from the Gospel of Saint Luke in her 
Lamentacion of a synner (43). In the first psalm, Capito’s paraphrase of Psalm 5, the righteous man trusts in the grace and mercy of God rather than in his own resources. In the second psalm, Capito’s paraphrase of Psalm 1, the scorners cloak “their Pharisaicall and develish intents” and “condemne in other men thy veritie and Gospell” (127). After each psalm paraphrase follows the Gloria Patria as it does in the 1559 Prayer Book.  Fisher’s psalm collage based upon Psalm 7 is interesting on two fronts. First, as a psalm collage and paraphrase, it shows the ongoing influence of and preference 
                                                        17 Richard Taverner, trans., An epitome of the Psalmes, or briefe meditacions upon the same, 
with diuerse other moste Christian prayers (London: R. Bankes? for A. Clerke?, 1539) (STC 2748). 
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for this Erasmian device within Katherine Parr’s circle (41-6). Secondly, embedded within it is a short litany-like series of verses that as we have seen are distinctively Fisherian: O Lord thou art sweet and rightfull, and bringest againe into the way them which went out.  Thou leadest strait into thy judgement them, that bee milde and tractable, and teachest them that be meek thy word and testimonies.  Thou healest them that be contrite in hart, and asswagest their paines and grief.   Thou holdest up all them which els should fall, and all that are falne thou liftest up againe.   Thou givest sight to the blind, and losest them that be bound.  Thou art nie unto all them that call uppon thee, so that they call uppon thee faithfully and hartely.   Thou fillest the desire of them that do feare thee, and hearest their prayer, and savest them.   Have mercy uppon mee (O God) have mercy uppon me, for in thee my soule trusteth (128).   Immediately after Fisher’s psalm collage is a collect that Felch identifies, once again, as being from the Sarum rite. My position is that Tyrwhit has taken it from the Book of Common Prayer 1559, where it appears as the collect for First Sunday after Trinity (Hiiii v). This can be demonstrated indisputably by turning our attention to the beginning of the Tyrwhit’s rite of Evening Prayer which begins next after a prayer entitled “An other morning prayer by W.B.” (130).  
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 At the back of Felch’s volume is a Comprehensive Table of Contents that identifies the provenance of the various prayers and hymns, comparing the way in which they are used, or not, in her 1574 prayer book with their parallel usage in Bentley’s 1582 Monument of Matrones. She identifies the opening for the rite of Evening Prayer as being derived from the Sarum rite. She notes that in Bentley the rite begins with the Lord’s Prayer. Her comment in the 1574 signature is that the Lord’s Prayer is “lacking” (169). The Lord’s Prayer appears at the beginning of the rite of Evening Prayer in the 1559 Prayer Book as it does at the beginning of the rite of Morning Prayer. Except for her omission of the Lord’s Prayer, Tyrwhit took the opening sentences from the rite of Evening Prayer verbatim, and formed an inclusio around them by adding a sentence of her own creation at the beginning and end of the sentences. With Tyrwhit’s work in italics, the final composition now reads: “Conuert (sic) us our Saviour and turne away thy wrath from us. O God make speede to save us: O Lord make hast to helpe us. Glory be to the Father, to the sonne, and to the holy ghost. As it was in the beginning is now, and ever shal be, world without end. Amen. Prayse ye the Lord. Thankes be given unto God.18  Tyrwhit’s 1574 prayer book is quite brief. Its service of morning prayer has a confession, two short prayers and a two line anthem, three psalm paraphrases, two collects, and a final prayer. Her service of evening prayer has one psalm paraphrase, a prayer, a collect followed by the kyrie, a collect followed by a two line anthem, two 
                                                        18 Felch (2008), op cit, 30-1. Book of Common Prayer (1559), sig Avi v.  
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more prayers, and a series of godly sentences. With the exception of the traditional material and the Prayer Book material they convey the mild, conservative evangelicalism of the 1530s and 1540s.  They are free of anti-papal and anti-Catholic invective.  Despite its brevity, Thomas Bentley thought highly enough of its content to publish it the the second lamp of his Monument of Matrones “immediately following selections from the Protestant trinity of Elizabeth Tudor, Katherine Parr, and Jane Grey Dudley.”19 This makes great sense for two reasons. First, the so-called Protestant trinity was the evangelical company that Tyrwhit kept in Parr’s household both as both queen consort and as dowager queen. Secondly, Tyrwhit advances the Elizabeth’s spiritual reformation by combining conservative evangelical prayer material with traditional material and with clear allusions to the queen’s Book of Common Prayer 1559.20    
 
                                                        19 Felch (2008), op cit, 8.   20 It could be argued that Tyrwhit had been reliant on Edward’s 1552 Book of Common 
Prayer. That book was in use for a very brief period of time prior to Edward’s death, causing one to wonder how much impact it truly had. Elizabeth’s prayer book, on the other hand, which in fairness was largely based on its Edwardian predecessor, had been the official prayer book of the realm for fifteen years when Tyrwhit’s 1574 book was published. It would seem that Tyrwhit would be more intimately familiar with and relaint upon the latter work. It should be noted that Micheline White looks to the Edwardian prayer book in her analysis of the same materials we have been discussing. Micheline White, “Common Prayer, Congregational Psalm Singing, and the Prayers of Elizabeth Tyrwhit,” unpublished paper, annual meeting of the Shakespeare Association of America, San Diego, CA, April 4-7, 2007. In the final analysis, though, the same result would obtain. The language in question is the same. So even if Tyrwhit had looked to the 1552 prayer book, by 1574 her readers and listeners would undoubtedly have heard the 1559 prayer book. 
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CHAPTER EIGHT  
ANNE WHEATHILL AND A HANDFULL OF HOLESOME 
 (THOUGH HOMELIE) HEARBS 
 
 
Anne Wheathill  Nothing definite is known about Anne Wheathill, the author of A handful of  
 
holesome (though homelie) hearbes (Holesome hearbes hereafter).1 Some have speculated that she may have been the daughter of one Thomas Wheathill, a gentleman of Leicestershire, but the only basis for that speculation is an inability of scholars to locate any other relevant Wheathills.2  Moreover, there is very little autobiographical content to be found in 
Holesome hearbes. In her preface Wheathill styles herself as a young gentlewoman “in the state of my virginitie or maidenhood” (sig. hiii r) Even this limited self-reference, however, must be approached with caution, as it may simply be a trope. With respect to her age, there are hints sprinkled throughout her prayers that she may be significantly older than her preface would lead her reader to believe. In 
                                                        1 Anne Wheathill, A handfull of holesome (though homelie) hearbes, gathered out of the 
goodlie garden of Gods most holie word (London: Henry Denham, 1584) (STC 25329).  2 Betty Travitski and Patrick Cullen, gen. eds., The Early Modern Englishwoman: A Facsimile 
Library of Essential Works, Part 1: Printed Writings, 1500-1640, Volume 9, Anne Wheathill (Hants: Scolar Press, 1997), ix.  
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prayer twenty-nine, entitled A praier unto the holie Ghost, wherein his glorie is 
confessed, for example, she wrote “thou diddest helpe me in my youth, when I had more strength; help me now, good Lord, so much more in my old age and weakenes.” (sig. hiiir).  And in prayer forty, entitled A praier, wherein the fatherlie 
love and preservation of God is set foorth, she praises God for having preserved her “from my tender age…until this daie from the hands of the wicked” (sig. li r).   Wheathill also hints that she may have been a survivor of or witness to the persecution of evangelical English Christians during the Marian reign. In prayer thirty-two, Wheathill prays:  For thou O Christ wilt deliver thine, though all worldlie meanes faile. And though we be committed by tyrants unto temporal death, yet through thee we shall vanquish all our enimies: for the death of thy saints is deare and pretious in thy sight: they need not feare those that have power onelie to kill the bodie… (sig. hxii r)  It will be argued below that Wheathill was unquestionably a loyal, conforming evangelical member of Elizabeth’s Church of England, making Mary the best candidate to be the tyrant that the prayer is referring to. The Marian reign lasted from July 1553 until November 1558. Holesome hearbes was published nearly thirty years later. If Wheathill had been alive during the Marian reign she would have been well past her maidenhood in 1584.  Wheathill’s claimed status as a gentlewoman needs to be approached with equal caution. “Gentlewoman” was a broad social category the boundaries of which 
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were not always clear.3 Her inclusion of that self-description on the title page and in the preface of her book would seem to imply that she was a woman who had had some education.4 One should not jump to conclusions about the extent of her education, however, particularly if she were indeed still in her maidenhood in 1584. Lu Emily Pearson has argued persuasively that learning by gentlewomen was actually on the decline in the latter years of Elizabeth’s reign. By the end of her reign learned ladies were even scorned. Daughters with brilliant minds or even natural intelligence were notoriously difficult to marry. There was a movement within contemporary conservative evangelical circles toward training young girls to perform no more than the intellectual and domestic duties of an evangelical wife. Even those who were unlikely to marry were being groomed to earn their living through domestic service or teaching.5 This is the milieu from which a young Anne Wheathill would have emerged. Alternatively, an educated Anne Wheathill would have undoubtedly been an older woman.  Though we know next to nothing about Anne Wheathill, it seems likely that she was reasonably well known within Elizabethan evangelical circles. The printer of her prayer book was Henry Denham. According to one commentator, Denham’s                                                         3 Colin B. Atkinson and Jo B. Atkinson, “Anne Wheathill’s A handful of Holesome (though 
Homelie) Hearbs (1584): The First Gentlewoman’s Prayer Book,” Sixteenth Century Journal, XXVII/3, (1996), 661.  4 Ibid. Printers occasionally liked to describe their non-royal and non-aristocratic authors as “gentle” so that the public would not assume they were uneducated. See, John W. Saunders, The 
Profession of English Letters (London: Routledge and K. Paul, 1964), 59.  5  Lu Emily Pearson, Elizabethans at Home (Stanford: Stanford University Press, 1957), 215-6.  
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place as a printer correlated with that of William Shakespeare or Edmund Spencer as authors.6 A committed evangelical, a principal source of his business was in the printing of English and Continental reformers’ polemical works together with their books of private prayer, psalters, and primers, examples of which include Phillip Melanchthon’s Godly prayers, meete to be used in these later times (1579); Johann Haberman’s The Enimie of Securitie, or a Dailie Exercise of Godly Meditations (1580); and, Theodore Bèze’s Psalmes of David, Truly Opened and Explained by Paraphrasis (1581).7 Denham also printed Thomas Bentley’s colossal prayer book for women, 
The Monument of Matrones (1582) two years before Holesome Hearbs.8  Denham was a major printer by the time Holesome Hearbs was published. According to H.S. Bennett, by May of 1583 there were twenty-three active printers in London. There were fifty-two presses in all. Two of the printers, C. Barker and J. Wolfe, had five presses. Denham and one other printer had four presses each. There were four printers who had three presses, seven printers who had two presses, and eight printers who only had one press. Denham was clearly a major player from the 
                                                        6 Cyndia Susan Clegg, “Henry Denham,” in Dictionary of Literary Biography: Vol. 170: The 
British Literary Book Trade, 1475-1700 (Washington, D.C.: Gale Research, 1996), 94-5.  7 Ibid.  8 Colin B. Atkinson and Jo B. Atkinson, “Numerical Patterning in Anne Wheathill’s A Handfull 
of Holesome (though Homelie) Hearbs (1584),” Texas Studies in Literature and Language, Vol. 40, No. 1, Spring 1998, 2.  
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point of view of equipment.9 He was also known for the clarity and beauty of his work.10  The colophon at the end of Holesome Hearbs definitely belongs to Henry Denham. The printer’s mark, however, is that of the most celebrated Elizabethan printer, John Daye. Daye died in 1584, the year Holesome Hearbs was printed. It seems likely that Daye initiated the project, and that Denham brought it to completion after Daye’s death. In any event, Wheathill’s prayer book attracted the attention of two of the most influential Elizabethan printers of devotional works.11 She could hardly have been unknown to them.  
Holesome Hearbs and Sixteenth Century Cultural Expectations  In Holesome Hearbs Denham produced a “handsome duodecimo volume” whose pages measured 5.7 x 10.8 cm with a text block of 4.4 x 8.6 cm.12 With the exception of proper names, which appear in Roman, the typeface is black letter English type. The border ornamentation is plain and unpretentious. There are no marginalia. The only known surviving copy of the work is at the Folger Shakespeare Library in Washington, D.C.13                                                         9 H.S. Bennett, English Books and Readers, 1558 to 1603, Being a Study in the History of the 
Book Trade in the Reign of Elizabeth I (Cambridge: Cambridge University Press, 1965), 292.  10 Ibid.  11 Ibid.  12 Travitski and Cullen, op cit, xi.  13 Atkinson and Atkinson (1998), op cit, 1-2. 
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 While the border ornamentation of Holesome Hearbs is plain and unpretentious, it may be significant. Nowhere in her text does Wheathill either name an earthly patron, or dedicate her work to an earthly patron explicitly. As will be seen below, she may have embedded her dedication within the border ornamentation of her work.  By the sixteenth century there were longstanding conventions that authors, particularly female authors of low rank, used either to protect themselves or to generate sales of their work. These conventions included the dedicatation of the work to the monarch, a churchman, or a noble; a confession of one’s limitations as an author; and, the asking of the reader’s indulgence of one’s literary shortcomings. Authors frequently indulged in self-effacement. They also typically offered their reasons for the printing of their work in the first place. Among evangelicals the stated reasons might include the eschewing of idleness or the appeal to duty.14    Ernst Curtius Roberts has divided these modesty formulas into three categories. The first category is the “devotional formula.” In the devotional formula, the work is dedicated or addressed to God (or one or more gods in ancient times); and, the author typically acknowledges his creatureliness and unworthiness before the deity in the most extravagant of terms. The second category is the “submission formula.” The submission formula is usually dedicated to or addressed to a monarch or other secular or ecclesiastical dignitary. Here, too, the author is typically                                                                                                                                                                       14 Bennett, op cit, 5, 10, 17-18, 31, 37.  
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unsparing in his protestations of unworthiness. The third category is called “protestations of incapacity.” Protestations of incapacity are typically addressed to the reader and not, or at least not necessarily, to a social superior. Like the devotional formula and the submission formula, protestations of incapacity are marked by the element of self-effacement.15  Curtius avoids the customary term “authorial humility” in favor of the term “affected modesty,” arguing that the term “humility” evokes a Christian understanding, while these modesty formulas were already well established social conventions in pre-Christian antiquity. They continued to have ongoing vitality through the Middle Ages and into the Renaissance.16 These conventions of affected modesty were perhaps even more applicable to sixteenth-century women than they were to men as women were, in most respects, less free to deviate from established and expected social mores and norms than men were.17  There were four essential qualities to a Renaissance woman: piety, silence, chastity, and obedience to her husband. The primary feminine virtue was chastity, and silence was seen as connected with it. There was a well-established proverb 
                                                        15  Ernst Robert Curtius, European Literature and the Latin Middle Ages (Princeton: Princeton University Press, 1990), 83, 407-410.  16 Ibid. 
 17 Peters, op cit., 44-46. As stated earlier, Peters is actually discussing how women had less latitude than men in making larger funerary commemorations than were socially acceptable and expected. It seems reasonable to transfer some of these culturally embedded biases to other social realities and settings.  
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that “an eloquent woman is never chaste.”18 In The Monument to Matrones, Thomas Bentley observes:  “There is nothing that becommeth a maid better than soberness, silence, shamefastnes, and chastity, both of body and mind. For these things being once lost, shee is no more a maid, but a strumpet in the sight of God.”19 These societal norms were a matter of gender bias rather than class bias or social location. Even the learned ladies of the court were constantly reminded to “hold their tongues, in all the tongues they knew.”20   Secular works were pretty much off-limits for sixteenth-century women. “To write a secular poem was to risk being thought of as a bad woman who knew about love and all the ambiguities entwined about the tree of the knowledge of good and evil.”21 The juxtaposition of Eve, who flouted social norms, and Mary, who followed them, was a constant theme in early modern England. But it wasn’t just secular works that were off limits, women were actively discouraged from writing devotional books as well.22  Given these well-established social constraints, one would expect a long and impassioned preface to Holesome Hearbs. Surprisingly, the preface is neither long nor is it particularly impassioned. As to length, it occupies a mere four pages in a book of one hundred forty odd pages. With respect to content, Wheathill names no                                                         18 Hannay, op cit, 4.  19 Ibid.  20 Ibid, 8.  21 Ibid, 27.  22 Ibid. 
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earthly patron explicitly. She mentions the issues of chastity and idleness in passing, but does not appreciably develop either theme. As to chastity she says “how I have and doo (I praise God) bestowe the pretious treasure of time, euen now in the state of my virginitie or maidenhood…” (sig. aii r) Moreover, she claims that the work that she has done has helped her to avoid idleness, and to advance God’s glory, “to the pleasing of almightie God.” (sig. aiii v) Through a close reading of the preface it becomes apparent that Wheathill has chosen God as her patron, making any and all earthly patrons superfluous. This probably explains her unstated refusal to bow further to the expected conventions of her day.   All of the foregoing having been said, Wheathill may have curtsied, sub 
silentio, to the queen as God’s co-patron in one of the two text borders that are used in her work. In all, there are three borders in Holesome Hearbs. The title page has a border of its own consisting of arabesque fleurons. The Atkinsons claim that the preface pages and index, consisting of ten pages in all, have the same border as the title page. They do not. Upon examination one finds that they have the first of the two text borders. This border features the Tudor rose combined with fleur-de-lys, both well-know Tudor emblems, with portcullis gates, which also appeared on the reverse side of some English coins in Elizabeth’s reign, at the corners. We might call this the Tudor border. The text itself begins with the second of the two borders, which features a pattern of ovals and rectangles. We might call this the geometric 
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border. For the remainder of the text the two borders alternate by signature (24 pages).23   
The Hexameral Pattern Claim and Holesome Hearbs  One of the issues to be explored in a close intratextual reading of Holesome 
Hearbs is the manner in which the book is organized. Atkinson and Atkinson have written more extensively on Anne Wheathill and her prayer book than anyone else. Their work includes two articles whose sole focus is Holesome Hearbs, together with a third article in which Holesome Hearbs is one of four prayer books they examine. They have also coauthored the biography of Anne Wheathill, such that it is, for the 
Dictionary of National Biography. The Atkinsons argue that Wheathill “might have had” a complex numerological scheme in mind as the organizing pattern when she authored Holesome Hearbs.24 In the material that follows, I will outline and then reject the numerical pattern theory, and argue that Anne Wheathill organized her prayer book on the spirituality and theology of Book of Common Prayer (1559).  The organizing pattern that the Atkinsons propose is known as the hexameral tradition, a subtle and complex tradition usually associated exclusively with well-educated and skilled male writers. Briefly stated, the hexameral tradition often follows the six days of creation and day of rest or Sabbath as set forth in the 
                                                        23 Atkinson and Atkinson (1996), op cit, 662.  24 Ibid, 669.  
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Book of Genesis. The first day typically involves issues of light and darkness, the second day involves waters, and so forth.25  The gravamen of the Atkinsons’ argument is that since antiquity people have from time to time believed that numbers have powerful, symbolic properties; and, that some numbers are extraordinarily significant. They claim that seven is “particularly potent…[b]ecause it is also the sum of three (the number of the Divine Trinity) and four (the number of the earth – four winds, four corners, etc.), it symbolized universal patterns, as for example the seven ages of the world and the seven ages of man.”26 They also point out that there are numerous heptads within the Christian tradition, such as the seven sacraments in the Roman Catholic tradition, and the seven deadly sins, the seven last words of Christ on the cross, and the seven dolors of the Mary.27  Holesome Hearbs contains forty-nine prayers that are specifically numbered. The Atkinsons correctly posit that it was unusual for prayer books from that era to number their prayers. This emphasis on numbering, together with the fact that forty-nine happens to be the square of seven, leads them to conclude that Wheathill might well have had the hexameral tradition in mind when she authored Holesome 
Hearbs, even though she was obviously not university trained.28 “When we examine 
                                                         25 Ibid.  26 Ibid, 661.  27 Ibid.  28 Ibid, 671. 
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the prayers of A Handful of Holesome Hearbs in groups of seven, that is, in weeks of prayers, the pattern of Wheathill’s thought is revealed. Each week has a prayer lamenting sin on the fifth day (Prayers 5, 12, 19, 26, 33, 40, and 47). There is a central week, and the final “Sabbath” week is a time of resting. Each week culminates in a Sabbath prayer (Prayers 7, 14, 21, 28, 35, 42, and 49) focusing on faith, moving from a cautiously hopeful tone in the first weeks to a joyful thanksgiving for the gift of faith in the last prayer, prayer 49.”29  It is entirely possible that Anne Wheathill could have organized Holesome 
Hearbs with the hexameral tradition in mind. It is also entirely possible, if not likely, that the imagined hexameral structure is just that.   Wheathill writes plainly and straightforwardly in a style that had long been accepted within evangelical circles for godly instruction. Many of her prayers contain indirect and allusive references to the Book of Common Prayer (1559). Moreover, most of her prayers contain direct or indirect, explicit or allusive, references to Scripture. The work as a whole follows the tri-fold thematic movement of the Book of Common Prayer of sin to grace to faith, as will be discussed below. Some of the individual prayers follow the tri-fold thematic movement in its fullness. Others accentuate only one of the themes. Throughout the work there is a repeated and sustained emphasis on such evangelical themes as the doctrine of election, sin and human depravity, the need for grace, the importance of faith, and the primacy of                                                                                                                                                                       29 Ibid, 670.  
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Scripture.30 Indeed, one could almost pick seven prayers from Holesome Hearbs randomly and detect the themes of the lamentation of sin or the importance of faith; and, some of the randomly selected prayers would express the themes as earnestly or fully, if not more so, than the prayers highlighted by the Atkinsons do.  Praier 33, for example, is one of the prayers that are proffered in the hexameral series lamenting sin. The prayer is entitled A praier to be said at all times, 
wherein our frailties are confessed, and request made to have them redressed. Upon close reading it becomes readily apparent that Praier 33 is not so much a lamentation of sin, or even a confession of sin, as it is a declaration of trust that only God, through the intercession of Jesus Christ, can and will forgive our sins. “For though we prouoke thee iustlie to anger, O God; yet wilt thou never forsake us…for Christes sake, whose figure we represent, on him we laie all out offenses, who is able to bears the burthen of them for us all. We present him to thee, O Father, whom we know can and will make us clean and perfect before thee” (sigs. i.iii v – i.iiii r).  By way of contrast, Praier 34 is not within the prayers that are proffered in the hexameral series lamenting sin. Praier 34 is entitled An humble confession of our 
sinnes before God, as also a petition to haue the same remitted. Here Wheathill begins the prayer with a straightforward lamentation based directly upon language from the general confession found in the Communion Service in the Book of Common 
                                                        30 See, Elaine V. Beilin, Redeeming Eve: Women Writers of the English Renaissance (Princeton: Princeton University Press, 1987), 48-51; Suzanne Trill, Kate Chedgzoy and Melanie Osborne, eds., 
Lay by your Needles, Ladies, Take the Pen: Writing Women in England, 1500-1700 (New York: Arnold, 1997), 50. 
  
440 
Prayer (1559):31 “O Lord heare my harty repentance, for I am sorrowfull and greeved with the burthen of my sins; the remembrance of them is intolerable…and behold me which lie here prosstrat before thy sight of thy maiestie: for I confess that I am waren old in sin and wickednesse” (sigs i.iiii r -v). The placement of these two prayers side by side is puzzling, to say the least, if Anne Wheathill were indeed employing the hexameral tradition in Holesome Hearbs. Why would she not switch Praier 33 with the more powerful Praier 34?  The same result obtains when the prayers focusing on faith are examined. Praier 42 is one of the prayers that fall within the hexameral grouping on faith. Praier 42 is entitled A praier against the offenses of this world. Although it is a relatively long prayer, consisting of nearly seven hundred words, it contains only two explicit references to faith, and they occur in the same paragraph. One reads “[w]herefore regenerate me, O Lord God, by the same spirit, and restore me to thine image, giving me grace, and an assured faith” (sig. i.vii v). The other is an allusion to the adult Moses’ walking away from the house of Pharaoh: “[b]ut when he was called by faith, he refused to be called hir sonne, and chose rather to suffer aduersitie with the people of God” (sig. i.vii v). Praier 11 is not within the prayers that are proffered in the hexameral series focusing on faith. Moreover, it appears within the early prayers of Holesome Hearbs, prayers described by the Atkinsons as                                                         31 The booke of common praire, and administracion of the Sacramentes, and other rites and 
ceremonies in the Church of England (London: in officina, Richardi Iugge and Iohanis Cawood, 1559) (STC 16293.3) sig Mvii r. (B.C.P. hereafter) “We do eanestlie repent and are hartely sory for these our misdoings: the remembraunce of them is grievous unto us, the burthen of them is intolerable.  
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“cautiously hopeful.”32 Praier 11 is entitled A praier wherein the bountifulness of God 
is confessed and praised. It, too, is a relatively long prayer consisting of approximately eight hundred words. In contradistinction to Praier 42, Praier 11 contains at least five explicit references to faith; and, these references are spread throughout the body of the prayer. Wheathill first prays: “Yet I most humbly thanke thee Lord, that I went not from thee; but did cleave fast to thee by faith” (sig. diii v). Later, echoing Paul in the Corinthian correspondence she says: “Thy grace dooth direct me in all my doings, by which I am that I am, and thy grace held me still through faith” (sig div r). In the middle of the prayer she alludes to Scripture again when she asserts that she knows: “Knowing by faith, that thou hast prepared for me, and for all the faithful that love thee, such rewards as neither eie hath seene, eare hath heard, nor hart can imagine” (sig div v). Later she declares that: “Thou are the uerie life it selfe, in whom whosoever beleeuith, shall liue everlastinglie…[w]herefore it is good for me to hold fast by thee, to draw neere unto thee by faith…from whence good works do spring towards my neighbor, and then to put my hope and trust wholie in thee, as in a sure and unmooveable altar, from whence no blast of winds of temptation shall drive me” (sig dv v). Once again, a prayer outside the suggested hexameral pattern is richer and more strongly worded than a corresponding prayer within the suggested hexameral pattern. Additionally, 
                                                        32 Atkinson and Atkinson (1996), op cit, 670.  
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Praier 11 is less cautious and more optimistic than the Atkinsons would predict for a prayer occurring this early in Wheathill’s prayer book.  One of the problems with the Atkinsons’ hexameral scheme is that it presumes an unsustainable level of sophistication in the author, the target audience, and the text. My thesis is that Holesome Hearbs is an unpretentious work that was aimed at a known or expected audience of women, and perhaps men, who were of different levels of biblical, spiritual, and theological sophistication and understanding. As will be demonstrated below, the Book of Common Prayer (1559) provides the text’s endoskeleton, holy Scripture provides its musculature.   
Holesome Hearbs and the Book of Common Prayer (1559) When all is said and done, Holesome Hearbs is a collection of degendered collage psalm prayers,33 the like of which we saw in the work of Katherine Parr, that incorporates the Book of Common Prayer (1559), the holy Scriptures, or both. Most of the individual prayers are thematic, touching upon such spiritual and theological issues as sin, grace, and faith. Some prayers will touch upon all of these issues. Others will zero in on only one of them. The book as a whole is thematic in a similar kind of way, consciously following the tri-fold spiritual progression found in the Book of Common Prayer (1559) and expressed in its liturgies as the spiritual movement from sin to grace to faith.                                                          33 Wheathill seldom uses masculine referents. Her favorite referents for the narrator of her prayers, used with or without modifiers, are servant, creature, sinner, and wretch. Her favorite referents for the gathered Christian community are children, servants, creatures, elect, and sinners.  
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 In the set services that make up the Book of Common Prayer (1559) sin, detected and confessed openly and unambiguously by the worshipper, is always the first theme. It is followed by grace, exhibited and declared, experienced in the absolution, nourished by the Word of the Lord in holy Scripture, in the sermon, and in the Sacrament. The third theme is faith, that is, a lively faith that responds to the grace of God in acts of thanksgiving, praise, and Christian charity.  While this tri-fold pattern provides the structure for all of the set services in the Book of Common Prayer (1559) and its progeny, it is seen most strikingly and supremely in the service for Holy Communion. It begins with the Collect for Purity where the minister asks God to “clense the thoughtes of our heartes by the inspiration of thy holye spyryte, that we may perfectly loue thee, and worthily magnify thy holy name.”34 It effectively concludes with the recitation of the Gloria, both a prayer of praise and thanksgiving, and an assertion of faith.35 These two elements form an inclusio around the remainder of the service.  A remarkably similar inclusio may be found in the opening and closing prayers of Holesome Hearbs. Praier 1 is entitled A praier for the Morning. After a series of opening clauses which acknowledge God’s majesty, Wheathill straightforwardly acknowledges her creatureliness and sinfulness: “[L]ooke favourably upon me, O Lord, thy poore and sinful servant, which am not worthie, but                                                         34 B.C.P., sig Piiii r  35 Ibid, sig Qvii r – Qvii v. here is a final blessing and dismissal immediately following the Gloria.  
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through thy great mercies offered to me in Christ” (sig bi r). Praier 49 is entitled A 
praier, wherein it is shewed, that God is always our protection, if we trust in his sonne 
Iesus Christ. It begins: “O Lord, thou art my God; I will praise thee and magnifie thy name, and thy word above all things. Thou bringest marvelous things, according to thy will and pleasure. Thou art the poore man’s helpe, and a strength for the needful in time of trouble, defending them against all weathers, and their shadowe in the time of heate” (sig nix r-v). Within that inclusio Wheathill time and again explores the Prayer Book’s tri-fold movement of sin to grace to faith.  Wheathill makes allusive reference to language from the Book of Common Prayer (1559) on more than twenty occasions in Holsome Hearbs. In doing so, she draws on every service in the Prayer Book, most often recasting the Prayer Book language freely. In Praier 16, entitled A praier, that we may be heard of God, she employs language from the bidding prayer to confession in the service of Morning Prayer. The Prayer Book language is: “Dearly beloved brethren, the Scripture moveth us in sundry places, tB.C.Po acknowledge and confesse our manifold sinnes and wickedness, and that we should not dissemble nor cloke them before the face of almighty god our heavenly father, but confesse them with an humble, lowely, penitente and obedient heart.”36 Wheathill reworks that language to say: “For our offenses are manie before thee, and our sinnes doo testifie against us, and we acknowledge that we have done amiss, transgressing and dissembling against thee, Lord, and fallen awaie from our God, using presumptuous imaginations” (sig. eiii v).                                                         36 B.C.P., sig A1 v. 
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 In Praier 34, entitled An humblie confession of our sinnes before God, as also a 
petition to have the same remitted, a prayer that follows fully the tri-fold movement of sin to grace to faith, Wheathill begins with a declaration of her sinfulness, saying: “O Lord heare my harty repentance, for I am sorrowfull and grieved with the burthen of my sins; the remembrance of them is intolerable” (sig. i.iv r-v). This language tracks that of the general confession in the rite of Holy Communion: “We do earnestlie repent, and are hartely sory for these our misdoynges: the remembraunce of them is grievous unto us, the burthen of them is intolerable.”37 In the body of the prayer Wheathill praises God for having forgiven her, restoring her to the company of his elect who have “fought manfullie under his banner” against “the prince of this world” (sig. i.vii r). This language is a twist on that found in the baptismal rite. As the priest makes the sign of the cross on the child’s forehead he prays: We “do sygne hym with the signe of the crosse, in token that hereafter he shal not be ashamed to confess the fayth of Chryst crucified, and manfully to fight under his banner against synne, the world, and the devil.”38 The prayer closes with Wheathill’s embellishment of the Gloria Patria, a traditional doxology found in the Book of Common Prayer in the offices of Morning and Evening Prayer. The Prayer Book language is: “Glory be to the father, and to the sonne, and to the holie Ghost. As it was in the beginning is nowe, and ever shalbe: worlde without ende. Amen.”39                                                         37 B.C.P., sig Qiii v.  38 B.C.P., sig Rv r.  39 Ibid, sig Avi v. 
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Wheathill’s embellishment reads: “Glorie be to the father, who so mercifully created us; and to the sonne, who lovinglie redeemed us; and to the holie Ghost, who sanctifieth us, and maketh us blessed” (sig. i.vii v).  In Praier 45 entitled A praier wherin is shewed how stranglie preserved, and 
how blessed they are, that trust in God: the mercie of God also toward sinners is 
declared, Wheathill borrows language from the opening prayer in the service of Publique Baptism, and embellishes and expands it with direct allusions to well-known Biblical persons and events, creating a novel collage psalm. The service of baptism opens with the words: “Almightye and everlastynge God, whiche of thy great mercie dyddst saue Noa and his family in the Ark from perishing by water: and also diddest safly leade the children of Israel thy people through the redde sea…”40 Wheathill’s collage psalm reads: “Thou, Lord, of thy mercie, savedst Noe from the generall floud; and Abraham in his voiage; Lot, from sinking among the sinfull Sodomites; Joseph, from the dangers of his wicked ladie and mistres; the Israelites, from the bondage of Pharao; Daniel, from the lions; Ionas from drowning, being three daies and three nights in the whales bellie; three young men, from burning, that were put into the flaming fornace; with many thousands more, whom of thy naturall accustomed mercie and goodnesse, thou dooest preserve, and ever wilt do, all those it pleaseth thee to draw unto thee, through grace” (sig. mvi r-v). 
                                                                                                                                                                      40 Ibid, sig Niiii r. 
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 Her point is two-fold. First, she wants to assure her readers that since God responded to the needs and travails of his gathered people in the past, he can be trusted to respond to the needs and travails of his gathered people in the present. Secondly, that baptism is the rite of initiation into the company of God’s elect people. Her theology of election will be discussed in greater detail below.  Two final examples of Wheathill’s recasting of material from the Book of Common Prayer (1559) in Holesome Hearbs will be examined, after which the focus will be shifted to her use of Scripture. In Praier 9, entitled A praier for humilitie, and 
a confession of sinnes, with a petition to have the same remitted, Wheathill borrows from the Prayer of Humble Access in the Communion rite. The Prayer of Humble Access reads: “We do not presume to come to this thy table (O mercifull Lorde) trusting in our own righteousness, but in thy manifold and great mercies: we be not worthy so much as to gather up the crumes under thy table, but thou art the same Lord, whose propertie is always to have mercy; graunt us therefore (gracious Lord) so to eat the fleshe of thy dere son Jesus Christ, and to drink his blood, that our synfull bodies may be made cleane by his body, and our soules washed through his most precious bloude; and that we may evermore dwell in hym and he in us. Amen”41 Wheathill’s spin is “I thy poore creature, unworthy to appeare before thy maiestie, doo set downe here, before thee, my sacke that is full of sin…trusting of thine accustomed nature and propertie, which is, to be merciful to all sinners, that 
                                                        41 B.C.P., sig Qvi v.  
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be sorie for their offenses from the bottom of their hearts, turning to thee, knowing that thou diddest send thy louing sonne…to help those that confess themselves to be sinners” (sig cix v – cx r).  The final example occurs in Praier 22, entitled A praier of thanksgiving unto 
God, for his manifold gifts, with an acknowledgment of our sinne, and pardon for the 
same. In this prayer Wheathill once again opts to use a familiar, traditional prayer of praise from the Communion rite known as the Sanctus. In the Book of Common Prayer it reads: “With all the company of heaven, we laude and magnifie thy glorious name, evermore praising thee, and saying: holy, holy, holy, Lorde God of hostes, heaven and earthe are full of thy glory, glory be to thee, O Lord most high.”42 Wheathill’s recast language in Praire 22 reads: “Thou preservest them all through thine omnipotent power. For the which all the host of heaven praiseth thee, and we thy poore children here on earth doo crie unto thee: holie, holie, holie art thou, which euer was, and euer shall be, O Lord God of Sabaoth” (sig. fvi r-v).   From the foregoing it is clear that the Book of Common Prayer (1559) provides the skeletal structure for Holesome Hearbs. Wheathill recasts her borrowings from the Prayer Book allusively, without reference, embedding them deeply and seamlessly into her prayers. In doing so she consciously brings public worship into the sphere of private prayer, aligning home with church, and individual with congregation. Her work shares many features with that of Katherine Parr, 
                                                        42 B.C.P., sig Qvi r – Qvi v.  
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enough so to permit an inference that she must have had more than a passing familiarity with Prayers or meditacions, an exceedingly popular book that went through thirteen print runs between 1545 and 1561.43 In the first place, the text is thoroughly degendered, employing, for the most part, referents that are neither masculine nor feminine on their face. Like Katherine, Wheathill also consistently demonstrates a preference for doublets and triplets. Last, and most importantly, Wheathill, like Katherine, makes use of the collage psalm genre, combining recast phrases from the Book of Common Prayer and Scripture with her own original material to create a completely new and original work.   If the Book of Common Prayer (1559) provides the skeletal framework for 
Holesome Hearbs, then Scripture most assuredly provides the musculature, as it also does for the Book of Common Prayer. Wheathill makes use of Scripture in three principal ways in Holesome Hearbs. The first way is by referring directly to well-known Biblical persons and events. Earlier we saw how she used this approach in her composition of Praier 45, where she blended an excerpt from the Office of Baptism with a string citation of God’s saving acts in the Hebrew Bible, specifically naming those who were saved: Noah saved from the flood; Abraham on his voyage; Lot in Sodom; Joseph from Potifar’s wife; the Isrealites from the bondage of Pharaoh; Jonah from drowning, etc.   Praier 8, A praier of the iustice of God, and of his mercy, provides another example. Wheathill first alludes to the “sin and pride of Dauid, who mustered his                                                         43 S.T.C., Vol 1, 215. 
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men, putting his trust in the multitude of them, rather than in thee that art the living God” (Samuel 24:1f). Later she states ‘[w]e have no strength to withstand the temptation of our enimies, thy Sonne Christ much reach us his hand, as he did to Peter, walking on the water, when he was in peril of drowning” (Matthew 14:28). Lastly, she inserts two additional Gospel passages: “[h]ope biddeth us to crie and call upon thee for helpe, as the woman of Canaan cried still upon thy Sonne Christ for the helpe of hir daughter, and at the last was heard to her contentation: so we, knocking and calling still, doubt not but thou wilt grant, through our importunacie, our desires, as he granted his neighbor three loaves” (sigs. Cv v, cvi v, cvii r).44  In this first use the appeal to Scripture is direct. No level of Scriptural literacy or sophistication is either expected or needed. It should be noted that some of these citations, most notably Peter’s failed attempt to walk on water, occur several times throughout Holesome Hearbs.45   In the second type of Scripture use the reference is a bit more oblique. Praier 21 entitled A praier of the creation of mankind, of the true Samaritane, & for strength 
against temptation where she quotes Paul, without further reference, saying “For as by Adam, death came to mankind, so by Jesus Christ was mankind restored to life” (sig fiii v).46 Likewise in Praier 7, entitled Another of the same (i.e. a prayer of faith and for God’s help and assistance) where she prays: “O God most holie, which                                                         44 Matthew 15:21; Mark 7:24; Luke 11:5  45 See, for example, Praier 11 and Praier 25.  46 1 Corinthians 15:22  
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biddest us aske, and it shall be given; seeke and we shall find; knocke, and it shall be opened unto us…Lord, I believe, help thou mine unbelief…whosoever seeketh anie other waie than this thy deere Sonne, he is a thief and a robber” (sigs. Cii v, ciii r-v).47 These three Gospel pericopes come from reasonably familiar passages. The pericope from 1st Corinthians is also fairly well known. Nevertheless, these unreferenced allusions to Scripture are not as immediately accessible as are those in the first group.  In the third category of Scripture use the Scripture is more thoroughly camouflaged and more deeply embedded in the text. Praier 5, entitled Against the 
temptation of the divell, and for God’s fauor and grace, provides an example. Here Wheathill says: “Wherefore I will not come empty into thy presence, but with humilitie I offer unto thee my troubled spirit for mine offenses; and this sacrifice I am sure thou wilt not despise…” (sig. bx v)48 The allusion to a psalm here is very nuanced and subtle. Likewise in Praier 13, A praier wherin wee desire the life to come, she states: “Although I see now but darklie as in a glass; I hope to see thee face to face” (sig dvii v).49  Again in Praier 25, A praier for the increase of faith, wherin also 
the unmeasurable loue of God the Father is recorded, Wheathill writes “few men 
                                                        47 Matthew 7:7; Mark 9:24; John 10:1  48 Psalm 51:17  49 1 Corinthians 13:12  
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would now die for their righteous friend, but thou sendest thy sonne to suffer death for thine enemies” (sig. giiii r).50   There are also prayers that mix two or more of these uses of Scripture. In Praier 31, entitled A praier that we may heare the word of God and keepe it, Wheathill prays: “The Israelites said unto Moses: Speake thou unto us, and we will heare thee, but let not the Lord speake, lest we die. Howbeit, I praie not so, O Lord, but rather with the prophet Samuel I doo humblie and earnestlie beseech thee thus; Speake on Lord, for thy seruant doth hearken, for thou art the giuer and inspirer of life” (sig hix r) This is a type one use of Scripture where Wheathill has woven together the text from Exodus 20:19 with the text from 1 Samuel 3:10b. Later in the prayer she rearranges these texts and weaves them together with an allusive (type 3) use of a text from John 6:68. The final composition, weaving together two different uses of Scripture, reads: Speake thou Lord my God unto me, least I die, and be made unfruitful: for thou hast the words of euerlasting life” (sig. hix v)  Though they are not autobiographical, Wheathill’s prayers are intensely personal and Scriptural. She refers to nearly one hundred different passages of Scripture in her forty-nine prayers. Her use of Scripture reveals her spiritual depth, range, sensitivity and maturity. On the one hand, it would seem that she is writing for the spiritual needs of a mixed community whose members range from the unsophisticated to the highly discerning. Her prayers offer a little something for 
                                                        50 Romans 5:7  
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everyone. On the other hand, it also seems as though she desires her prayer book, through its use of Scripture, to have a pedagogical dimension in addition to being a book of devotion, making her work an evangelical example of lex orandi, lex credendi. This dimension of her work is equally applicable to her many references to contemporary evangelical doctrines of election, sin and human depravity, the need for grace, the importance of faith, and the primacy of Scripture. In reading her prayers one gets a strong sense of how her faith shapes her prayer, and of how her prayer shapes her faith, and of how the Scriptures penetrate both.   By her constant reference to the Book of Common Prayer (1559) Wheathill shows herself to be a conforming member of the Church of England of a somewhat mild evangelical temper. For those of a hotter evangelical temper the prayer book was absolutely anathema. Judith Maltby quotes two Cheshire non-conformist evangelical clergy in their objections to the Prayer Book. One said that the Prayer Book was composed by the imps of hell.51 According to the other: “I am perswaded that the reading of Common prayer hath beene the meanes of sending many souls into hell. That the booke of Common prayer doth stinke in the nostraills of god. That the reading of Common prayers is as bad or worse than the mumbling of the masse upon the beades.”52 
                                                        51 Judith Maltby, Prayer Book and People in Elizabethan and Early Stuart England (Cambridge: Cambridge University Press, 2000), 20.  52 Judith Maltby, “The Settlement that Took Time to Settle,” in Henry Chadwick, ed., Not 
Angels, but Anglicans: A History of Christianity in England (Norwich: Canterbury Press, 2000), 157. 
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 The church, whose members are the elect, is centrally important to Wheathill; and, it figures prominently in a number of her prayers. In Prayer 13, entitled “A praier wherein wee desire the life to come,” she prays: Grant me therefore O Lord, whilest I am in this tabernacle, to build upon faith, which is the altar of thee that art the Lord most mightie, my King and my God, upon which we give unto thee sacrifice, laud and praise in the unitie of the faithful church, whereof thy Sonne Christ is the sure rock. The faithful build on this foundation.” (sig. dvii v)   In Prayer 17, entitled “A praier against the enimies of the church, Wheathill prays: The sure ships, O Lord, fleete in the sea under their sailes, and to get thro the the stormie tempests without drowning: so doo thine elect, O God almightie, to get through the fearefull perils of all their enimies in this world, by the meanes of thy ship the church, and the true faith thereof; of which ship our Sauiour Christ is the sterneman, the guide,and the sure anchor. (sig. eiiii r-v)   In Prayer 36, entitled “An other praier of praise and thanksgiving to the same purpose aforesaid” (i.e. God’s redemption of the world) she prays:  And not being contented with this kindnesse, thou also Lord, considering our weake and fraile nature, readie to sinne, dooest with thy grace, guide us and governe us, as the sheep-heard dooth his sheepe, suffering us not to want anie thing, defending thy poore flocke from the rauening woolues, that wouldeste deuoure us. Thy blessed sonne hath put us to feed in the pleasant, greene, and beautifull pasture of his holie church, making us to rest in the unitie thereof, by a liuelie faith and hope in him. Which church is verie plentifull, abounding with all spiritual meate of the word of God, which nourisheth and giueth life to the soule. (sigs. Lx r-v).   Finally, in Prayer 43, entitled “A praier for the good estate of the church and congregation of God,” Wheathill begins by asking God to have mercy on his church and faithful congregation that it may be the household of faith, joy and consolation 
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(sig. lix v). At mid-prayer she acknowledges that God has decreed that the church in this world shall be under the cross, and as such shall struggle and suffer (sig lxi r). She then prays: Therefore we humblie beseech thee O Lord, gather thy church which is dispersed, and giue us constancie under the manifold crosses which we suffer, that we may with one consent all together praise thee for euer (sig lxi v).   From the foregoing it is clear that for Wheathill the church is the safe home from which the elect may praise God, and rejoice and suffer together, in unity, constancy, and with one consent. There is a faint echo here of Acts 2:1 where the Holy Spirit was sent to Apostles were “all together in one place.” For Wheathill, like Katherine and Elizabeth, the elect are not a closed society. Rather, their membership is comprised of those who, when they sin, return to God by repentance (sig giv v). Moreover, “none can come too late unto thee, who forgavest the theefe all his wickednesse at his last hour, when he asked mercy of thee” (sig. i.iv v). The company of the elect is therefore open to all within the church who avail themselves of the tri-fold movement of sin, forgiveness, and faith seen in the Book of Common Prayer (1559).  Lastly, Wheathill’s prayers clearly show that she embraces other important contemporary evangelical positions. She rejects purgatory and the notion of prayers for the dead, saying, “After death, no intreatie will be heard. It is then too late” (sig. cxi v). She rejects priestly and saintly mediation, saying, “Our deliverence commeth onlie of thee O God, and not by mans power” (sig. bx v), and, “I will not trust to anie 
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worldlie helpe.” (sig. fx r). And with respect to passion spirituality, she adopts the centrist style seen in the Bradford meditation in the Bull chapter, acknowledging the suffering of Christ on the one hand, but stressing what was accomplished rather than what was suffered on the other (sigs. Civ v, cvi r).  
Chapter Summary and Conclusion  Although Anne Wheathill is a shadowy figure to twenty-first century researchers, it would seem that she was reasonably well known to those in the late Tudor evangelical printing establishment. As seen above, it would appear that 
Holesome Hearbs began as a project in John Daye’s printing shop. Daye, perhaps the most influential Elizabethan evangelical printer, died in 1584 before the project could be brought to completion. The work was completed by Henry Denham, another celebrated and committed evangelical printer known for the printing of English and Continental polemical works together with evangelical books of private prayer, psalters, and primers. Wheathill was apparently well known enough within the evangelical community to attract the attention of two of its major printers.  Wheathill may also have had some relationship, however tenuous, with the queen. As was seen earlier, Holesome Hearbs has two text borders. The first of the text borders appears in the front material, consisting of ten pages that include the preface and the index. This border features the Tudor rose combined with fleur-de-
lys, both well-known Tudor emblems, with portcullis gates, which also appeared on the reverse side of some English coins in Elizabeth’s reign, at the corners. 
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Throughout the remainder of the book, this Tudor border alternates with a plain, geometric border, by signature (24 pages).  Wheathill’s cooption of this well-known Tudor iconography suggests that she may have been quietly claiming that the queen was a co-patron, with God, of 
Holesome Hearbs. Alternatively, she may have been discretely dedicating the book to the queen, an argument that is sustainable in view of Wheathill’s consistent references to the Book of Common Prayer (1559) throughout Holesome Hearbs.   Each of the authors we have examined consciously contributed to the advancement of the spiritual reformation that was the Elizabethan Settlement in a distinctive way. Henry Bull’s principal contribution was the inclusion of sections of traditional and evangelical prayers and meditations. These materials were built around the spiritual center of the book, which is John Bradford’s centrist meditation on the passion of Christ. The Bradford meditation not only straddles the Bull prayer book, it also straddles the divide between the passion spirituality of traditionalists, who privileged Christ’s suffering, and the passion spirituality of evangelicals, who privileged Christ’s accomplishments. The Daye prayer book includes much of the material from the Bull prayer book. Daye’s unique contribution is twofold. First, he adds additional traditional material from the Queen’s Primer, most notably the Penitential psalms. More importantly, he includes a number of prayers written by Elizabeth. You cannot advance the queen’s cause more completely and powerfully than by printing her own work. Wheathill’s distinctive contribution is through her use of the material and spirituality of the Book of Common Prayer (1559). 
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 Wheathill makes clear, though allusive, reference to the Book of Common Prayer (1559) over twenty times across her forty-nine prayers. These borrowings come from across the rites and services of the prayer book. We saw examples from Morning and Evening Prayer, Holy Baptism, and Holy Communion. The Book of Common Prayer (1559) clearly provides the skeletal structure for Holesome Hearbs.   Scripture provides the musculature of Holesome Hearbs. The Wheathill prayers are essentially degendered psalm collage prayers, as seen in the work of Katherine Parr, that incorporate matter from the Book of Common Prayer (1559), the Scriptures, or both.  The individual prayers are thematic, touching upon such spiritual issues as sin, grace, and faith. The book itself is also thematic, consciously following the tri-fold spiritual progression, found in the liturgies of the prayer book, of sin to grace to faith. Some of Wheathill’s Scriptural references are direct. Others are allusive. Her use of different styles of reference permits her to Christians of varying degrees of Scriptural literacy and sophistication.   Wheathill is clearly a conformist evangelical of a mild temper for whom the Church of England was centrally important. She advanced the spiritual reformation of the Elizabethan Settlement by her inclusion of material from its book of worship and her loyalty to its established church. Her book, printed in octavo format with unpretentious ornamentation, like the Bull prayer book, was probably affordable to all but the poorest of like-minded English men and women.  
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THESIS CONCLUSION 
 Heretofore historians of the Reformation in England have seen the motivational force for reformation as arising from one of two polar opposite matrices. At one pole the motivation for evangelical change is state action originating in either the Crown or the Parliament. At the other pole the motivation for the evangelical advance is popular acceptance of and conversion to evangelical doctrine. There have been debates within each pole as to the pace of the Reformation, some arguing for a fast-paced Reformation that was largely concluded by the death of Edward VI in 1553, others arguing for a slowly-paced Reformation that continued to take shape into the latter years of the Elizabethan reign. What has not been debated with any seriousness or thoroughness is the spiritual inspiration behind Elizabeth’s reformation, more commonly known as the Elizabethan Settlement.   That Elizabeth’s reformation had its political and theological dimensions cannot be gainsaid. At its core, however, it was neither political nor theological. Rather, it was a self-conscious spiritual reformation inaugurated “from above” by Elizabeth in acts of Parliament, royal proclamations, and public and private devotional works put forth by royal authority. The settlement was thereafter taken up and advanced “from below” in influential books of private prayer published by long-term English evangelicals who retained traditional prayer book formats and prayers from the late Henrician age (c. 1534-1547) while adding evangelical and reformed prayers from a variety of English and Continental sources. As a spiritual 
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reformation, the settlement offered a balance of continuity and change, of tradition and reform, intentionally designed to provide for the public and private needs of English Christians of divergent spiritual identities and confessional commitments.  Elizabeth’s lifelong commitment to a moderate, inclusive evangelicalism was forged in the crucible of the household establishment of Katherine Parr, Henry’s sixth and final queen consort. Elizabeth was only ten years old when Katherine married Henry on July 12, 1543; and, Katherine would become the only real mother Elizabeth would ever know. The two bonded immediately and strongly.  In short order Katherine became adept at negotiating the realpolitik of Henry’s court. She reestablished the king’s relationship with his daughters, and successfully advocated for their return to the royal succession, which was established by an act of Parliament in 1544. With the king’s approval she also reorganized and directed the royal nursery, bringing in tutors who shared her emerging evangelical and Erasmian views.  In the late spring and summer of 1544 Katherine ruled England as Henry’s queen regent as he led an English invasionary force on Boulonge. Two very important things happened during his absence. First, Mary and Elizabeth were beginning to spend extended periods of time with their stepmother. For the only time in their lives they witnessed a court presided over by a queen rather than a king. It was the only positive model for female rule the princesses would ever experience. It undoubtedly formed the model for Elizabeth’s rule, not as queen regent, but as queen regnant. More importantly Elizabeth, who adored Katherine, 
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was also exposed to Katherine’s evangelical piety and spirituality. According to Starkey, this time spent with Katherine laid permanent, fixed spiritual foundations.1   Katherine’s evangelical sympathies were gaining traction during the period of her regency. By Henry’s order her chief councilor was Thomas Cranmer, and under his tutelage her religious views were becoming increasingly strident. Her household became a veritable open university in evangelicalism in Henry’s ultra conservative court. Princess Elizabeth was the university’s star pupil, and its impact upon her is undeniable.2  Elizabeth translated Marguerite of Navarre’s Miroir for Katherine as a 1545 New Year’s present. Like Katherine, Marguerite was possessed of a moderate evangelicalism, and her work provided Elizabeth with another model of what evangelical Christian royalty looked like. It is not known how Elizabeth came to choose this text. Starkey strongly suggests that Katherine and Elizabeth had been reading and studying the work together in the summer of 1544.3 There is one thing, though, of which we can be certain. Eleven-year-old children aim to please the ones they love. Elizabeth must have had good reason to believe that her choice of source text would please Katherine. Equally likely is that this source text pleased Elizabeth as well. 
                                                        1 Starkey (2001), op cit, 43ff.  2 Ibid.  3 Ibid, 48.  
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 For 1546 New Year’s gifts Elizabeth translated Katherine’s Prayers or 
meditatations into three languages, Latin, Franch, and Italian for Henry. Her gift for Katherine was a translation of the first chapter of Calvin’s Institutes from Latin into English. In 1547-8 Elizabeth translated the Italian evangelical Bernerd Ochino’s sermon ‘De Christo” from Italian into Latin. As was pointed out earlier, the serial antithesis found in Katherine’s Lamentacion closely mimic those found in Ochino’s sermon. This would strongly suggest that Katherine’s writings and piety influenced Elizabeth, and Elizabeth’s translations and piety influenced Katherine.  There are two unpublished works that Elizabeth was undoubtedly familiar with and which influenced ongoing moderate evangelicalism. One was the unpublished girdle prayer book that Katherine Parr had compiled and given to Lady Jane Grey as she lay dying in childbed. The other was the manuscript of Lady Elizabeth Tyrwhit’s praye book that remained unpublished until the 1570s. Both of these books contained traditional and evangelical prayers side-by-side, modeling the inclusive spirituality that would later become the spiritual hallmark of the Elizabethan Settlement.  In Lamentacion Katherine rued the lack of amity and unity among Christians of sundry stripes. A year later in his Chronicles Edward Halle placed the same sentiment on the lips of Henry VIII as he addressed Parliament at its prorogation. It was the last speech the king would make. It is not known whether Elizabeth internalized the theme of Christian amity and unity from her stepmother, or her 
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father, or both. What is known is that she made it a cornerstone of her religious settlement and codified it in her Injunctions of 1559.  When Elizabeth acceded to the throne in 1558 England had been returned to the Roman obedience. All of the reforms that had been initiated under Henry and Edward, including the royal supremacy, had been swept away. The new queen was determined to follow a moderate evangelical course at a moderate pace.   Her first act of note was to create her own Privy Council. In order to comfort her traditional subjects, and demonstate that hers would be a moderate, inclusive evangelicalism, she chose, of her own volition, to retain eleven of Mary’s conservative Catholic councilors. She then balanced her council by adding eight men known to have evangelical inclinations. Two of those councilors had strong connections to Katherine Parr. One was Katherine’s brother, William Parr, Marquis of Northampton. The other was Sir William Cecil. Cecil authored the letter prefatory to Katherine’s Lamentacion of a sinner. He served Elizabeth for much of her reign as her Secretary of State and principal confidant.  In December of 1558 the queen issued her fourth proclamation entitled “Prohibiting Unlicensed Preaching: Regulating Ceremonies.” In it the queen signaled that she wished to preserve the status quo ante, i.e. Marian Catholicism, until such time as Parliament passed the appropriate and necessary enabling leglisation to make the desired changes in religion.   In March of 1559 the queen gave her assent to the parliamentary revival of an Edwardian act calling for the administration of the Holy Communion in both 
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species. The revival of the Edwardian legislation anticipated the restoration of the Book of Common Prayer. In her proclamation the queen emphasized the importance of amity, charity, and unity in the life of the church. The laity was enjoined to pay their tithes whether the clergy complied with the proclamation or not. The remedy was not to molest the non-compliant priests, but to find priests who were compliant.  The title deeds of the Elizabethan Settlement followed shortly thereafter. The first title deed, the Act of Supremacy, restoring all ecclesiastical authority  and power in England to the monarch, became effective at the prorogation of Parliament on May 8, 1559. Its passage extinguished all papal claims to religious authority in England.  The second title deed, The Act of Uniformity, became law on June 24, 1559. This act repealed all of Mary’s anti-evangelical legislation. The 1559 Act incorporated over half the text of the mildly evangelical Edwardian 1549 Act of Uniformity, together with smaller portions of the 1552 Act. The Settlement enjoined by the Act was clearly evangelical, but moderately so. A number of minor concessions, which more strident evangelicals found abhorrent, such as kneeling at the reception of communion, were made to traditionalist sensibilities in the hope that English Christians of a traditional temper might accept the new order. Those who hoped for future change, whether of a traditional or evangelical temper, were disappointed. Elizabeth defended her moderate, inclusive Settlement in its 1559 form for the remainder of her reign. 
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 The third of the title deeds was the Injunctions for Religion announced by royal proclamation on July 19, 1559. The injunctions were wide ranging and included rubrics for church fabric, church attendance, clergy preparation, clerical marriage, and liturgical behavior.  The fourth of the title deeds of the Elizabethan Settlement is the Book of Common Prayer (1559). Roger Bowers has persuasively argued that Elizabeth wished for the return of the middle-of-the-road 1549 Prayer Book based upon the fact that all of the vernacular musical settings composed for liturgical use in Elizabeth’s chapel royal in the first four or five months of her reign, prior to the reinstatement of either the 1549 or 1552 Prayer Book, were from the 1549 Book of Common Prayer.4 When it came time to make a political push for a prayer book, Elizabeth the realist knew that the 1549 Prayer Book would never pass in the Commons. Elizabeth the pragmatic moderate evangelical found an acceptable alternative. The 1559 Prayer Book is the more reformed Edwardian prayer book of 1552 larded with four traditional inclusions from the prayer book of 1549. The four inclusions which the more strident evangelicals found objectionable were the use of the wedding ring in marriage; the use of the sign of the cross in baptism; kneeling at the Lord’s table to receive the communion; and, the wearing of the surplice. The queen also combined the 1549 words of administration with those of 1552.   We also saw in Chapter Three that Elizabeth combined the words of administration from the two prayer books. The words from the 1549 Prayer Book,                                                         4 Bowers, op cit. 
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“The body of our Lord Jesus Christ which was given for thee, preserve thy body and soul unto everlasting life,” are compatible with either a traditional or a Lutheran Eucharistic piety. We also saw that the words of administration from the 1552 Prayer Book, “Take and eat this in rembrance that Christ died for thee, and feed upon him in thy heart by faith and with thanksgiving,” were compatible with a reformed Eucharistic piety. Her prayer book clearly and consciously provided devotional material for English Christians of different spiritual identities and confessional commitments.  In the introductory section on primers we saw that Elizabeth’s modus 
operandi was to soften the more starkly reformed features of the public and private devotional materials she inherited from Edward VI in order to make spiritual provision for those of her citizens who still hungered for traditional devotional expressions and practices. The Elizabethan Primer of 1559, therefore, included many traditional devotions. It contained the traditional monastic hours, though some had been renamed. It also contained the Seven Penitential Psalms, the Litany and Suffrages, the Dirige (Office of the Dead), three collects for the dead, and the Commendations. Her traditional material was rounded out by two sets of Passion devotions (The Passion of Our Lord Written by Saint John, and Prayers of the Passion of Our Savior Jesus Christ), and the prayer O bone Jesu (“O good Jesus”). All of this material was in the vernacular, making it accessible to the widest possible devotional audience. 
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 Interestingly, Elizabeth did not include the traditional set of Passion prayers known as the Fifteen Oes of Saint Bridget in her Primer. Ten of those prayers were picked up in 1578 in the fourth and final prayer book set forth by royal authority in her reign, Richard Daye’s A booke of Christian prayers. The inclusion of these prayers in what is known as the queen’s prayer book shows that Elizabeth was still committed to retaining traditional prayer forms alongside evangelical prayer forms twenty years into her reign. The piety and spirituality that she first picked up in Katherine Parr’s household in 1544 was still being expressed in the late 1570s.  The queens’s personal piety combined both traditional and evangelical elements as well. In a nod to medieval Passion devotion the queen maintained a silver crucifix flanked by two silver candlesticks in her chapel royal over the vociferous objection of some of her reformed clergy and bishops. These devotional items were surreptitiously destroyed by adamant evangelical courtiers on four occasions during the queen’s reign. The equally adamant queen replaced them each time.  In her liturgical piety the queen was in favor of some traditional practices, but not others. She approved of holy water, incense, and pontifical vestments, and enthusiastically continued the Holy Week footwashing ceremony known as the Royal Maundy. She disapproved of communion in one kind, the elevation of the Host at the sacring, and processional torches.  From the foregoing it is clear that the Elizabethan Settlement was a self-conscious spiritual reformation inaugurated, nourished, protected and sustained, 
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“from above” by Elizabeth in acts of Parliament, in royal injunctions, and in public and private devotional works put forth by royal authority. In Chapters Five through Eight we saw how the queen’s inclusive, indeed ecumenical, agenda was taken up and advanced “from below” in influential books of private prayer published by long-term committed English evangelicals.  We began with Henry Bull’s Christian prayers and holy meditations (1566). Bull had been a committed evangelical from his Oxford days in the 1540s. He was deprived of his offices and preferments during the Marian reign for having snatched a thurible out of a priest’s hand to prevent what he saw as an idolatrous act of offering incense. Upon the accession of Elizabeth, Bull became active in the gathering, publishing, and preserving of letters and other writings of Marian martyrs and exiles. He often collaborated with John Foxe. Moreover, he was a friend of John Daye’s, and wrote the preface for Elizabeth Tyrwhit’s Morning and Evening 
Prayers (1574).  Bull’s prayer book followed the traditional primer format. It offered both traditional and evangelical prayers and meditations. Much of the first half of the book is devoted to traditional prayer material, including three confessions of sin, several morning and evening prayers, and several mealtime prayers. These prayers lead into the Marian martyr John Bradford’s translations of the traditional Vives prayers. After the Vives prayers there is a series of five so-called Lydley prayers, prayers written by Marian exiles that are more evangelical in content and tone.  
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 The Lydley prayers lead the reader into a series of nine meditations by Bradford. The most significant of the meditations, located near the center of the prayer book, is Bradford’s Passion meditation. Bradford’s meditation is a transitional devotional work that combines and straddles the traditional, medieval emphasis on what happened to Christ during his Passion with the emerging evangelical emphasis on what happens to Christians because of Christ’s Passion. Located in the center of the book, Bradford’s meditation also straddles the more traditional prayers that dominate the first half of the book with the more evangelical prayers that dominate the second half of the book. Written during Mary’s reign, the Bradford Passion meditation is an archetypical devotion of the Elizabethan Settlement.  After the Bradford meditation a second series of Lydley prayers lead the reader into the second half of Bull’s prayer book. Much of the material in this part of the book, including the Lydley prayers themselves, is of an evangelical temper. The prayers in the second half of the book end with a third series of Lydley prayers, seven in this case, which lead the reader into the Litany. Bull’s Litany is taken over from Elizabeth’s Primer of 1559. The only addition Bull made to the Litany itself is a versicle and response acknowledging the queen as governor of the Church of England together with an acknowledgment of her Book of Common Prayer. His publication of her Litany also implies that he acknowledges the Queen’s Primer as well. 
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 Henry Bull consciously and deliberately advanced the spirituality of the Elizabethan Settlement by offering a number of prayers from traditional and evangelical sources. Like the Settlement itself, the Bull prayer book offered a balance of continuity and change, of tradition and reform, in service to English Christians of divergent spiritual identities, confessional commitments, and devotional needs.  For his part, John Daye was a committed evangelical from the mid to late 1540s onward. A printer of evangelical works in the Edwardian reign, Daye was granted the privilege of printing the 1553 Edwardian Primer in both Latin and English. Daye lost all of his patents and preferments when Mary acceded to the throne. During the her reign he was thought to be publishing “naughty books” for Marian exiles under the pseudonyms Nicholas Dorcaster and Michael Wood. He was imprisoned in the Tower for the printing of such materials. After Elizabeth’s accession to the throne Daye again became a major figure in the printing of books for evangelical Christians of the hotter sort, most notably Becon and Foxe. His commitment to the evangelical acuse is indisputable.  The Daye prayer books of 1568 and 1578 are completely on point with the spiritual reformation that was the Elizabethan Settlement. The 1569 book takes much material over from Henry Bull’s prayer book, including the Vives prayers translated by John Bradford, the Bradford meditations, including his Passion meditation, the Lydley prayers, and the queen’s Litany. To these prayers he added the traditional Penitential Psalms from the Queen’s Primer. Daye also published a number of prayers composed by the queen herself, including an English translation 
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of a Latin prayer for wisdom in governing her realm, and foreign language prayers written in French, Italian, Spanish, Latin and Greek.   There simply is no better way to take up and promote the queen’s spiritual reformation than by incorporating her public prayer forms into a book of private prayer. That which began “from above” was consciously and deliberately taken up and reflected back “from below.” This deliberate interpenetration of public worship and private devotion is at the heart of the spirituality of the Elizabethan reformation. The same claim, of course, could be made for the inclusion of the queen’s foreign language prayers. These particular prayers only appear in the 1569 Daye prayer book. In 1569, John Daye was clearly advancing the queen’s agenda.  The 1578 Daye prayer book made so many changes that it was essentially a new work altogether. The Bradford translations of the Vives’ prayers were reduced in number. Bradford’s “Occasions to meditate” that followed the Vives prayers were omitted altogether, as were the Bradford meditation, including the centrally located Passion meditation. At first glance one would be tempted to believe that the 1578 book was taking a turn in a more evangelical direction. One would be wrong.  If anything, the 1578 prayer book, composed twety years into Elizabeth’s reign, is a more traditional prayer book than its 1569 counterpart. There is an overall increase in prayers authored by Vives and Erasmus. There are also English translations of prayers included in the two Latin prayer books put forth by royal authority in Elizabteth’s reign, the Preces Privatae (1564) and the Orarium (1560). The Bradford Passion meditation that hed appeared at the center of the 1569 
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volume has been replaced by a more traditional staple of medieval Passion spirituality, the so-called Fifteen Oes of Saint Bridget. The Fifteen Oes are a series of Passion prayers. Daye used ten of the fifteen prayers, and placed them at the center of his 1578 book. Daye was clearly continuing to promote Elizabeth’s spiritual reformation twenty years into her reign.  The Bull and Daye prayer books had different target audiences. The Bull prayer book was printed in an unpretentious and unornamented octavo format. It would have been financially accessible to most literate English men and women. Daye’s prayer books were quarto volumes with extensive ornamentation and a woodcut of the queen at prayer. They were clearly aimed at a wealthier and more highly educated readership. Bull seemed to be covering the market from the middlings down, Daye from the middlings up. Whether by design or happenstance, between the two of them they were covering the field, bringing the spiritual reformation of the Elizabethan Settlement to the broadest possible audience.  Elizabeth Trywhit was one of the influential ladies in the evangelical circle of Queen Katherine Parr’s household establishment. She was at Katherine’s bedside when dowager queen was dying of puerperal sepsis in 1548. She was also Princess Elizabeth’s guardian for a period of time after Henry’s death and before Katherine’s death.  Tyrwhit was more of a compiler of prayers than an author of prayers. The first known version of her prayer book, Morning and Evening Prayers, was printed in 1574. The sources of her evangelical prayers, like those compiled by Katherine Parr 
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in her girdle prayer book, seem to be largely from English Lutheran sources from the 1530s. It is not known when Trywhit began to compile the prayers that would later become Morning and Evening Prayers. They may have existed in manuscript form beginning in the 1540s. There is a tradition that Trywhit shared her manuscript with Princess Elizabeth during her imprisonment in the Tower in 1554 by her sister, Mary.   Elizabeth Tyrwhit was a thoroughgoing evangelical who was a member of the first generation of evangelical reformers at court. “In 1577, John Field, the puritan preacher, pamphleteer, and printer, dedicated his translation of Jean de L’Espine’s 
An Excellent Treatise of Christian Righteousnes to her.”5 And Thomas Bentley thought highly enough of Lady Tyrwhits prayer book to include her work in his devotional compilation, The Monument of Matrones, placing her work immediately after that of the evangelical heroines Elizabeth I, Katherine Parr, and Jane Grey Dudley.  In compiling her prayerbook Tyrwhit borrowed from “the Bible, traditional liturgies and Books of Hours, Lutherine primers, humanist psalms, and original poems. In its cheerful ecumenicity, her book is representative of private prayer books in the sixteenth century whose offerings are both consistent with the new Protestantism and part of the ongoing, continuous tradition of Christian prayer.”6  The so-called cheerful ecumenicity of the Tyrwhit prayer book is fully on point with the aims of Elizabeth’s spiritual reformation. Here is another example of                                                         5 Felch, op cit, 16.  6 Ibid, 33. 
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an influential evangelical, in this case a female, taking up and advancing the queen’s inclusive, ecumenical spiritual reformation from below.  Lastly we have Anne Wheathill and her prayer book Holesome Hearbs. Though we know next to nothing about Anne Wheathill, it would seem that she was reasonably well known within Elizabethan evangelical circles. Two of England’s premier evangelical printers took part in the publication of her prayer book. The project began with John Daye, who died before he could see the project through to completion. The project was completed by Henry Denham, one of the largest and most influential of the evangelical printers of the day. It is unlikely in the extreme that a completely unknown woman could have commanded the attention of two of Elizabethan England’s premier printers.   Wheathill may also have had some relationship, however tenuous, with the queen. Holesome hearbs has two text borders. The first of the text borders appears in the front material, consisting of ten pages that include the preface and the index. This border features the Tudor rose combined with fleur-de-lys, both well-known Tudor emblems, with portcullis gates, which also appeared on the reverse side of some English coins in Elizabeth’s reign, at the corners. Throughout the remainder of the book, this Tudor border alternates with a plain, geometric border by signature (24 pages). Wheathill’s cooption of this well-known Tudor iconography suggests that she may have been quietly dedicating the book to the queen, an argument that is sustainable in view of Wheathill’s consistent allusions to the Book of Common Prayer (1559) throughout Holesome hearbs. 
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 Wheathill makes clear, though allusive, reference to the Book of Common Prayer (1559) over twenty times across her forty-nine prayers. These borrowings come from across the rites and services of the prayer book. We saw examples from Morning and Evening Prayer, Holy Baptism, and Holy Communion. The Book of Common Prayer (1559) clearly provides the skeletal structure for the Wheathill prayer book.  Wheathill is clearly a conformist evangelical of a mild temper for whom the Church of England was centrally important. She took up and advanced the spiritual reformation of the Elizabethan Settlement by her conscious, deliberate, and thoroughgoing inclusion of material from the queen’s book of worship and her indomitable loyalty to the queen’s established church. Her book, printed in octavo format with modest ornamentation, directed to women and other devout folk, was probably accessible to all but the poorest of like-minded English women and men.  It is clear that Elizabeth I inaugurated the spiritual reformation known as the Elizabethan Settlement “from above” through acts of Parliament, in royal injunctions, and in public and private devotional works put forth by royal authority. Her unwavering aim was to offer her subjects a balance of continuity and change, tradition and reform, in order to provide for their public and private devotional needs, no matter what their spiritual identity and confessional commitment might be. The queen’s spiritual reformation was taken up “from below” in prayer books authored or compiled by four committed evangelicals: Henry Bull; John Daye; Elizabeth Tyrwhit; and, Anne Wheathill. Through their echoed response to the 
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priorities of the queen’s religious settlement, they linked arms with their monarch and joined her in creating a broadly based spirituality that, with the exception of two decades of the seventeenth century, has endured as the face of global Anglicanism to the present day.
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